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PREFACE

The significance of this small book, es-
pecially for those who are interested in Bud-
dhist Meditation. lies 1n the statement made
by the author in his mtroduction that this
[ittle took 1s produced from the relevant
sections of the Exposition of the Paticca-
samuppada (which he has recently written).

It 1s an attempt to show the points of
practical tmportance to the Yogit who wishes
to practice Vipassana Meditation by reason
of his understanding of the Doctrine of
Paticcasamuppada. It i1s essential for the
intending Yogi to have a sound knowledge
of the doctrine which explains the causes
and effects of the five aggregates (Panca-
kkhandha) which constitute the so-cailed
being, man, woman, etc. Unless he 1s in
possession of such a knowledge he may not
be able to rid himself of his wrong concepts
of life and death, and his wrong views of soul,
self, atta (or Anatta) which are hindrances
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towards the attainment of his goal of Nibbana,
deliverance from all suffering.

Ordinary beings, on account of their
ignorance of the intrinsic nature of thems-
selves, are called Puthujjana, worldlings,
and of them it 1s said, in the Buddha’s own
words, ‘All worldings are insane.” Their in-
canity may be a matter of degree but so
long as their ignorance leads them to cra-
ving their mind 1s not heaithy: they do not
sce  things as they really are and do not
distinguish  right between the substantial
and that which 1s unsubstantia!. the whole-
some and that which 1s unwholesome: they
have wrong views that what 1s impermanent
suffering, void of self-existence and unpiea-
sant iy permanent, happy, self-cxistent and
pleasant.

Beyond the conditions of the Puthujjana
are the ftour stages of attainment of the
Artyas, Noble Ones. Of these four, the first
1s called the Sotzpanna, Stream-winner, one
who has entered the stream of the Noble
Path, and 1s no longer subject to rebirth in
any ot the lower planes of existence (Apaya-
gati). By the attainment of the first stage,
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that of Sotapanna, the views with regard to
permanence and self-existence are brought (o
an end. This stage and aiso other three
higher stages can be attained by developing
one’'s own character.

There are three stages of development,
namely Sila-Morality, Samadhi-Concentration,
and Panfiz-Wisdom. According to the order
of development, the Eightfold Path is classi-
fied into three groups. The first two: right
understanding and right thought, are grouped
in Wisdom (Panfia), the second three: right
speech, right action and right livelihood in
Morality (Sila) and the last three: right effort,
right mindfulness and right concentration in
Concentration (Samadhi).

Why are there three stages of develop-
ment? Because there are three stages of defile-
ment: first.when the defilements do not become
manifest in words or deeds, but lie latent in
each one of us. In the second stagz thev
come up from the latent state to the level
of thoughts, emotions and feelings when anv
object, pleasant or unpleasant, awakens or
disturbs them. In the third stage they become
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o fierce and ungovernable that they produce
evil actions in words and deeds.

In order to dispel the threec stages of
defilements, the three stages of development
are necessary. Of these three, the develop-
ment of Morality 1s able to dispel only the
third of the defhlements. As there remain
two stages undispelled, the defilements which
arc got rid of by Morality would arise again;
thercfore the putting away by Morality  i1s
called the temporary putting away (Tadanga-
pahana).

The development of Concentration 18
ablc 1o dispe! or put away only the second
o the defilernents which have been left undis-
peited by Morality. As there remains the
Arst stage undispelled, the defilements which
were put away by Concentration would again
arise. Theretore the putting away by Concen-
tration 1s called the putting away to a dis-
stance  {Vikkhanbhana-pahana). Concentra-
tion, however, can dispesc of the defilements
for a considerable time and so they do not
arise again so soon, for Concentration repre-
sents  Imgher mental culture and i1s more
powerful than Morality.
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The development of wisdom is able to
dispel or put away the first of the defilements
that have been left undispelled by Morality
and Concentration. The defilements that are
entirely got rid of through Insight wisdom,
will never arise again. It 1s like cutting a
tree by the root. Therefore the putting away
by wisdom is called the permanent cutting
away. (Samucchedapahana).

As a thorough knowledge of the Doctrine
of Paticcasamuppada 1s a prerequisite ot
entering upon the practice of Concentration
and Vipassania Meditation for the deveiop-
ment of wisdom, the intending Yogi should
first understand the Doctrine properly, other-
wise he mayv not achieve his purpose. The
Doctrine, however, 1s so deep and profound
that it cannot be easily understood and so
there is a need for a book on Vipassana
Meditation on the basis of the Doctrine of
Paticcasamuppada in a practical form. 10
supply such a need U Than Daing has writ-
ten this small book, and it does not make
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any attempt at literary style. The author’s
sole concern 1s to present 1t in the simplest
possible way so that 1t may be accessible to
all. It 1s hoped that this small book will be
of much benefit to those who are interested
in Buddhist Meditation in particular and
those who are interested 1n Buddhism in
general.

Ven. U Thittila Sayadaw,
Aggamahapandita.



Namo tassa Bhagavato Arahato Samma

Sambuddhassa.

INTRODUCTION

With a view to presenting and making
available to those who are interested in
Buddhism and particularly to those who are
more interested in the Buddhist Meditation
this little book 1s produced tfrom the relevant
sections of the Doctrine of Paticcasamuppada
the Law of Dependent Origination, by this
author with slight modification and a little
additions here and there.

As 1t appears there seems to be no such
book of its kind produced so far 1n any
Theravada Buddhist countries in which such
an exegests on the least known method of
Cittanupana (Contemplation of Mind) is ever
attempted.

It 1s a deplorable fact that a very small
percentage of the Buddhist population have
sufficient time or inclination to give them-
selves to the studv of Buddhism so much so
that an average Buddhist would hardly be
able to give satisfactory answers were they
confronted with the questionnaire of what
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is Paficakkhanda or what are Ayatanas, or
what are Dhatus and so on, which are the
fundamentals of Buddhism. More so when
they be further asked what 1s Samatha
Bhavana (Meditative Concentration) for tran-
quility and calm, and what 1s Vipassana
Bhavana, contemplation on 1mpermanence
suffering or unsatisfactoriness and not self,
{Anicca, Dukkha, Anattta).

There may be thousands who could not
differentiate between Samatha and Vipassana
in the sc-called Buddhist lands.

Needless to say 1t 1s the earnest desire
of a Buddhist writer to make known what is:-

(1) good, beneficiai and wholesome Dhamma,
(2) higher and more virtuous Dhamma and

(3) the highest Dhamma.

Sitla 1s a good Dhamma, which 1s the
first stage on the way to Nibbana. Anapana
Sati Samadhi i1s not Sila, but 1t 1s a higher
Dhamma which can elevate an aspirant as high
as Brahmaloka, but as 1t has not the capa-
bility of uprooting a single Kilesa (defilement)
which entangles a being with Sakkaya or
Atta Ditthi, Anapana Sati Samadhi cannot
be said to be the highest Dhamma. Panna
(wisdom), Vipassana Panna, is higher than
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Samadhi. Magga and Phala Panna, the
wisdom of Path and Fruition 1s the highest
of all the Dhammas. The Buddha said to a
Brahma that it is | was] the Sakkaya Ditthi
which the aspirant must elminate as much
as a man whose head was on fire, and whose
chest was pierced by a spear, must struggie
against the trouble, because it 1s the Sakkaya
Ditthi, said the Buddha, which leads man to
the woeful existence (Apaya-gati).

A man may be elevated as high as the
.Brahmaloka by the force of Kusala Kammaz
(wholesome Kammic force) after death, but
if he still has Sakkiaya Ditthi, he must fall
down as soon as the Kusala Kammic force
becomes exhausted, just as a piece of stick
would fly up, when thrown up by force and
fall down again when the force becomes
exhausted. An ordinary worldling who is
bound with Sakkaya-Dittht may go up to the
highest stage of Brahmaloka, but he 1s sure
to come down agaimn to Duggati (woeful
existence) when the Kammic force becomes
exhausted.

The attainment of Sotapatti Magga 1s
the only state which can deter a being from
falling 1nto the four Apaya Bhumis (four
woetul existences).



Uprooting of Sakkaya-Ditthi means the
attainment of Sotapatti Magga (Stream
enterer). The Buddha stated that, the attain-
ment of Sotapatti Magga was not comparable
even to the throne of Sakka Raja or the mon-
arch of the whole of the Universe because a
Sotapanna had completely liberated himself
from the danger of falling into the Four Apaya
Bhumis, and at the very most he 1s said to
have seven existences 1n the Kamavacara
Bhum! (Devaloka and Manussaloka) as such
the famount of suftermg which the Sotapanna
has climmated is compared to the volume of
water in theriver Ganges whereas the amount
ol sulfering which remains to be eliminated
s compared to only seven drops of water.

This much 1s the beneficial and profitable
state of becoming a Sotapanna.

Yogis are therefore urged with the best
of 1ntentions to endeavour for the attainment
of the frst stage in the Magga and Phala
(Path and Fruition). In order to attain this
first stage, 1.e., Sotapatti Magga, the latest
and most practical method formulated and
simplified by the late Maha Thera Mogok
Sayadaw i1s the Cittanupassana, Contempla-
tion on Mind. As Vedana and Citta are

T Samyutta Nikaya.
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co-arising, co-existing and co-dissolution, con-
templation on the one 1s the same as cont-
emplating on the other.

In practical application it may be found to
be more comprehensible than Kavanupassana.
[t cannot be denied that Citta or mind arises
first 1in inbreathing or outbreathing or any
other kind of meditation. Meditation 1tself
1S 1mpossible without the mind arising at
the first onset. Therefore 1t 1s left to the
mtending Yogi to decide for himself as to
the indispensibility of employing the mind
when entering into contemplation of Anupa-
ssana of any kind.

Before entering into any meditation 1t 1s
highly c¢ssential and necessary for the Yom
tc have some knowiegde of certain things
which are pre-requisite of meditation.

They are (1) Paramattha Dhamma and
(2) Pannatti Dhamma. Paramattha means
supreme Dhamma which surpasses Dhamma
of conventional parlance (Pannatti) or In
other words Paramattha is the Dhamma which
i1s ultimate 1n sense and 1n Reality. [t 1s
fourfold, viz. Citta, Cetasika, Rupa and
Nibbana. It 1s on.the Paramattha Dhamma
that the Vipassana meditation must be con-
templated upon and not on Pannatti Dhamma.

11



ciTTA: Consciousness— There are eighty nine
kinds of Citta but the ordinary worldlings
are concerned with only thirty seven of
them. the details of which cannot be
discussed here, but for the purpose of
Vipassana Meditation, the late Maha
Thera Mogok Sayadaw had enumerated
and narrowed down to thirteen kinds of
consciousness which can be said to be
all embracing and conclustve.

CETASIKA: (mental factors)- There are fifty two
cetasikas. It 1s only necessary for the
intending  Yogis to be familiar with
Phassa  (contact), Vedana (feeling),
Saina  (perception). Cetana (volition),
Manasikara (attention), Loba (greed),
Dosa  (Hatred), Moha (ignorance),
Mina (concert), Ditthi (wrong view),
issa {kEnvy).  Macchariya (jealousy),
Vicikicecha (doubt or undecisiveness).

Further reference can be made to the
Glossary.

RUPA: Rupakkhanda- Material aggregates.
There are twenty eight Ruapas, out of
which the following are important for the
Yogis and worthy of note:—

PATHAVI— Element of Hardness and softness.

(This should not be confused with
earth).
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A PO— Element of Cohesion. (This should
not be confused with water).

vAYO—Element of Motion. (This should
not be confused with air).

TEzO—Element of Heat and Cold. (This
should not be confused with Fire).

These are called Maha Bhutas or Four
Primary Elements. There are also Twenty-
four upada-rupas. (For further information
reference may be made to Abhidhammattha
Sangaha S.Z.A).

NIBBANA: This ts not the subject to be
discussed here.

PANNATTI DHAMMA—AIl the concepts, notions,
ideas and names are called Pannatti,e.g.
my son, woman’s voice, horse-cart, etc..
etc. As Panmnatti i1s used for the purpose
of convenience and for conventional
parlance, it 1s in 1tseif not ultimate in
sense or in reality as such it is not to be
contemplated upon. Should a Yogi find
himself complacent with these concepts,
he is said to have wasted his valuable
time, so the Yogi should not indulge
himself either in concepits or in hallucina-
tions. Vipassana 1s to be contemplated on
only any of the Five Khandhas.
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PANNATI— There are several varieties of
Pannatti, but only a few of them will be
shown here:-

I. Nama Pannatti- Concepts as regards
all the names.

|~J

Upaaa Pannatti- Concepts as ideas or
notions derived from things 1n therr
tltimate sense. Example:— Men, Deva,
Brahma. Puggala, Satta, son, daughter,
mother. father. etc.

Samuha Pannatti—- Concepts of coilec-
Lions Or groups.

o2

4. bduntnana Panaatti- Concepts of Forms-
¢.¢. Pagoda, Monastery, School, etc.

Desa Padnatti- Concepts of  Locality
or Places- e.g. Bombay. Cevlon, etc.

‘.

wy

6. Kala Pannatti- Concepts of Time- e.g.
600 B.C. vesterday, tomorrow, etc.

/. Abkasa Pannatti- Concepts of Space-
4 hole 1n the root or wall, a cave.
horizon. elc.

5. Santati  Pannatti— Concepts of con-
tinuity— a long train of caravans. the
flow of a river., movie film, etc.

9. Abphava Pannatti-Concepts of nothing-
ness— Horns of a rabbit, hair of 4
turtle. etc.
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When the Yogi becomes well conversant
with the Paramattha Dhamma, and Painatti
Dhamma. he is further required to be familiar
with the most 1mportant following funda-
mentals.

(1) Khandha, (2) Ayatana, (3) Dhatu,
(4) Saccz, (5) Paticcasamuppada.

KHANUDHA (Aggregates)- Rupakkhandba - There
are four Mahabhutas and twenty four
Upada-Rupas. 5 Pasada-Rupas, 7 Gocara-
Ritpas, 2 Bhava-Rupas, Hadaya. Jivita,
Ahara. 2 Vinatii-Rupas. Akasa, 3 Vikara-
Rptas. 4 Lakkhana-Kaupa, their cxistence
depends on Maha Bhuta-Rupa.

VEDANAK KHANDHA- —Aggregate of Feeling.

i. Pleasurable fecling.
2. Unpleasurable feeling.
3. Indifferent feeling.

It must be borne in mind that thev are
only feelings and not I who feei.

SANNAKKHANDHA—Aggregate of Perception.
Perception of things animate or in-
animate or ol colours or sizes. They

are only perceptions and not *I” who
percelve,
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SANKHARAKKHANDHA— Aggregates of mental
factors.

There are 52 kinds. All the Cetasikas
with the exception of Vedana and
Sanna are Sankharakkhandha.

They are only mental factors and
not ‘I’ who function.

VINNANAKKHANDHA-Aggregates of Conscious-
ness.

(1) Eye consciousness.

(11) Ear consciousness.
(111) Nose consciousness.

(iv) Tongue consciousness.

(v) Body consciousness.
(vi) Mind consciousness.
These arc oniy consciousness which
sces, hears, smells, tastes, etc., and not
17 who sce. hear., smell, taste, etc. For
the purpose ot  Cittanupassana all
the Cittas are summarised into thirty
seven 1n orespect of ordinary world-
Iings, and again abridged into thirteen
Cittas for facility and convenience,
but they are all embracing and con-
clusive as will be seen later.

AYATANA (Sense Base)—There are six external
and six 1internal sense bases. The
external Ayatanas are: visible base,
audible base, olfactory hase. gustatory
oase, tactual base and 1ideational
base.
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The Internal Ayatanas are: Eye base,
Ear base, nose base, tongue base,
body base and mind base. There are
altogether twelve Ayatanas. They
are Ayatanas only, and nor ‘I’ who
have bases such as. My Eye, My Ear,
My Nose, My Tongue, My Body,
and My Mind, etc.

DHATUS(Elements)-There are eightcen Dhatus,
viz, eye element, ear element, nose ¢le-
ment, tongue element, body element,
visible element, sound element, smell
element, taste element, tactual element,
(Pathavi, Apo, Tezo). cye conscious-
ness element, ear consciousness cle-
ment, nose consciousness element.
tongue consciousness element, body
consciousness element, mind con-
sciousness element. They are only the
elements, and not ‘I who have
elements such as "My Eye’ conscious-
ness element, "My Ear’ consciousness
element, etc.

ARISING OF CONSCIOUSNESS:— It 1S 1mportant
for the Yogr to understand how
consciousness arises. The Buddha
said, ‘Consciousness arises depending
on two causes—-Dvayam Bhikkhave

g Pyl

Paticca Vinnanam Hoti.
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FOR EXAMPLE:-

INTERNAL AYATANAS. EXTERNAL AYATANAS.
Depending on ) (Visible Form) « p.a
>and < object ;
Eye Oregan ) | there arises | Consciousness
Depending on ) - [Sound Base | x y,,
~and < .
Ear Organ } | there arises | Consciousness
Depending on ) (Smell Base | % nqge
__ | . | T0se
vand < TS _
Nose Organ | [ there arises | T-OHSCIOUSNESS
Depending on ] [ Taste Base | =« Toncue
rand < " Conscious
Tongue Organ | [ there arises | -OHSCIOUSHESS
2 y ' T ¢ v 1 2. p ] . :
Depending on 1 ((Tactual Base ] * p,dv
('8[1(14 {\' C . " |
Jody Oregan | [ there arises | “OUSCIOUSNESS
Depending on ( Ideational ]\ % NMind
and < objects C Conscions _
Mind Organ ) (there arises | -OB3ciousness

Depending on two causes there arises
Conscrousness-

18



{t 1s to be well noted and ‘'understood
that depending on two causes, there arises
Consciousness. thus in seeing it 1s only the
arising of Eye Consciousness because of the
impact of Eye Organ and visible object and
not 1I’. “You’, or ‘"He’ who sees. It 1s only
the Eye Consciousness.

In hearing 1t 1s only the arising of Ear
Consciousness because of the impact of Ear
Organ and sound and #nor “1” or "You or “He’
who hears. It 1s only the Ear Consciousness.

[ smelling 1t 1s only the arising of Nose
Conscirousness because of the mmpact of nose
base and odour or scent and not “1'. "You’

"He who smells.

[n tasting it 1s only the arising of Tongue
Consciousness because of the impact of tongue
base and flavour and #nor “U'. *You oy "He’
who tastes.

In touching it 1s only the arising of Body
Consciousness because of the 1mpact oi hoov
base and touch and #sor 1", ‘You or ‘"He’
who touches

fnn thinking 1t 1s only the arising of Mind
Consciousness because of mind basc and
thought or idea and nor "I'. or *You or "He’
who thinks or idiates.
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Consciousness arises whenever there 1is
an impingement of sense object and sense
door or organ or in other words consciousness

arises depending on two causes.

It must also be noted that after its
ATisIng. consciousness cannot remain for two
consecutive moments the same. The continuity
of conscrousness 1s one/two. The moment it
arises. the next moment 1t perishes.

Lt s advised that the above mentioned
fundamental doctrines be thoroughly com-
prehended and  then the Yogi should go
turther  to be  well conversant  with the
Khandha Pruccasamuppada (Law of Causa-
tion) which shows how physical and mental
phenomena darise.

ST LY
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CHAPTER (2)

KHANDHA PATICCASAMUPPADA

(PRESENT ASPECT)

The late Maha Thera Mogok Savadaw
had expounded the Khandha Paticcasamu-
ppada for the benefit of the intending Yogis.
This can be called a4 short cut to the con-
templation or meditation work for the Yogi
because it teaches the present aspect of the
working of the doctrine. In other words. it
enables a Yogi to understand the Khandhas,
their beginning. their causes and dissolution.
In Pali it runs thus:-

Cakkhunca Paticca Rupeca Uppajjati
Cakkhu - Viafnanam. Tinnam Sangat
Phasso phassa Paccaya Vedana, Vedana
Paccaya Tahna. Tahna Paccaya Upada-
nam. Upadana Paccaya Bhava. Bhava
Paccaya Jati, Jati Paccaya Jara Marana
Soka Parideva Dukkha  Domanassa
Upayassa Sambhavanti Evametassa Keva-
lassa Dukkhakkhandhassa Samudayahott.

- . -
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‘Cakkhunca’ means eye; ‘Rupeca’ means
‘visible objects’; when the impingement of
two phenomena takes place, there arises
Cakkhu Vinnanam (Eye Consciousness). It 1s
to be noted that there 1s only the arising
of eye consciousness 1 which there 1s no 1.
He or She. who sees. There 15 no seer. There
is no I, nor He nor She 1n the eye or in the
visible object. There 1s neither [, nor He.
nor She 1n the eye consciousness. Eve
consciousness 1s only eye consciousness, no
more or no less and this eye consciousness
<hould not be confused with I, He or She
or 1t must not be personified.

Fhe combination of eye, visible object
and ¢ye conscrousness gives rise to contact
(Phassa) and depending on contact there
artses Vedana (fecling), and in the Vedana
there 1s no 1. He. She or You.

Because of Vedani there arises Tahna
(craving) and because of Tahna there arises
Upadana (attachment or clinging) and depen-
ding on Upadiana there arises Kaya Kamma
(physical action), Vaci Kamma (verbal action)
and Mano Kamma (thought or mental action).
Depending or Kammabhava there arises Jati
(rebirth). By Jati it may imply Apaya Jati
(birth in woeful existence).

22



Depending on Jati there arises Jara
Marana, old age, decay, sorrow, lamentation,
pain, grief and despair. Thus, there arises the
whole mass of suffering.

- ‘Sotanca Paticca Saddeca Uppajjati Sota
Vinnianam’ means ear and audible object
cause the arising of Sota Vifafdinam. Similarly
Ghananca Paticca, Jivanca Paticca, Kayanca
Paticca, Mananca Paticca should be under-
stood with their respective sense doors and
objects.

The aforementioned is the Khandha
Paticca Samuppada as expounded by the late
Maha Thera Mogok Sayadaw.

- For the purpose of clarification and
lucidity, 1t will be better explained In
conventional parlance.

When ‘A’ sees a beautiful object, he desirse
to own; he clings, and he makes an effort
to obtain. For example, he sees a beautiful
object, he wants to have it; this 1s Tahna
because it 1s the desire to own and he 1s
overwhelmed by the intense desire to possess
and clings to it; this 1s Upadana. Then he
makes all sorts of effort, i.e. mental, verbal
and physical; this 1s Kammabhava.

The reader i1s advised to refer to the
Diagram and recite the Pali text.

23



‘Kammabhava Paccaya Jati® means de-
pending on Kammabhava there arises Jati.
‘Jati Paccaya Jara Marana Soka Parideva
Dukkha Domanassa Upayasa Sambhavantr’,
means because of Jati there arises old age,
death, sorrow, lamentation, pain, grief and
despair. Thus the whole train of Paticcasa-
mupada evolves or in other words this 1s the
evolutionary process of a single train of
Paticcasamuppada, which 1s nothing but the
arising and disappearing of Khandhas and
these very Khandhas are nothing but Dukkha
itself or the whole train or series of Dukkha.

[t will be obvious to the thoughtful
reader that many times 1n a day do we partake
ourseives 1n this ceaseless process of arising
of Tahna, Upadana and Kammabhava or In
conventional parlance, we see, we desire and
we are overwhelmed by the intense craving
and attachment, and for this we commit
three kinds of actions, mental. verbal and
physical. In the same manner when we
hear something, if we like or enjoy it. it is
Tahna, and when we are overwhelmed by
the intense craving, it 1s Upadina, and when
we commit three kinds of actions, it is called
Kammabhava. The same analogy applies to
smelling, tasting, touching and thinking.

24



Consciously or unconsciously we fall into
these processes all the time since we are
awake until we fall asleep.

The reader should at least turn his atten-
tion to the fact that Paticcasamuppada is
nothing but his own line of actions, and
focus his thought once again on Khanhas and
see whether his line of action is categorically
within this Causal Law and in accordance
with the Doctrine of Paticcasamuppada.

[f he thmks it 1s time to bring to a stop
his line of actions which run in accordance
with the Law of Paticcasamuppada there 18
the way to get out of Samsara (round of
Rebirths). If he continues to carry on as
usual the cycle of Paticcasamuppada will go
on and continue 1ts relentless process of
sorrow, suffering, lamentation and despair
and the whole mass of Dukkha (suffering).

/

When there 1s impact of ‘eye’ and “visible
object’ there arises ‘Eye Consciousness’. Ycgis
are advised to observe the ‘eye consciousness’.
whether 1t still remains, passes away. or
vanishes. It will be seen after observation
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that the same eye consciousness has already
passed away or disappeared when it is observed
by the observing consciousness. It will be
obvious to the observer that the eye con-
sciousness was no more to be found because
Its arising was momentary. In like manner,
whatever there arises whether ear conscious-
NEss, NOSE CoNnsciousness tongue ConsClousness.
pody consciousness or mind consciousness,
the arising must be observed by the next
observing consciousness (knowledge). It is to
ve borne in mind that when the observing
conscrousness arises, ihe arising of the eye
consciousness or of any other consciousness
has already ceased and disappeared because
two parallel lines of consciousness can never
CX1St.

"Annam Uppajjate cittan, Annan Cittan
Nirojjati’. This means that only one con-
ccrousness can arise at a time. Therefore.
the Yogis are advised to observe that what-
ever Knandha arises, be it Rupa, Vedana.
Sanna. Sankhara or Viifianam (Consciousness)
the arising 1s only momentary because it
arises to disappear or to pass away. This
exactly iswhat your, our Khandhés are under-
going. Arising of anything is momentary.
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Old Khandha vanishes giving rise to a new
and the same process goes on ad infinitum.

Should a Yogi miss observing or con-
templating an eye consciousness, there may
arise Tahna and if he again misses observing
or contemplating Tahna, there will inevitably
follow Upadana (attachment or clinging). He
should observe and contemplate Upadana.
If he fails to do so there will follow Kama-
bhava, and when 1t arises Jati Jara Marana
(old age, decay, death) will inevitably tollow.
Hence the revolving of Paticcasamuppada
ad infinitum.

Here 1s another illustration according to
the Pali text: ‘Sotanca Paticca Saddesa
Uppajjati Sota Vinnanam Tinnam Sanghatl
Phasso Phassa Paccaya Vedanz...hotr.” One
nears the call of his httle son on his return
from school. As soon as he hears it, he feels
so anxious to see the son and moreover he
1S SO anxious to hug him and caress and kiss
nim that he does all the fondlings. He may

think and say that he does all this because
it 1s his own son and he loves him; there is
no offence or s against him because he
does not transgress any moral law. The truth
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however., is that the inexorable process ot
Paticcasamuppada has evolved and starts
continuing 1its ceaseless cycle.

This is to elucidate how Paticcasamuppada
starts revolving on hearing the voice of the
young son returning from school. The voice
of the young son i1s heard and as soon as
the voice 1s heard there arises Tahna (craving)
to sce. fondle and caress him: because of
craving there arises overwhelming desire
which 1s the cause of fondling and caressing
the son. This caressing and  fondling 1S
Kammabhava., ‘Kammabhava Paccava Jatr
because of Kammabhava rebirth arises.
Reference to the connection between Section
(1) and Scction (1v) of the Diagram will show
it. When Kammabhava (Kammic force) arises
Jati s bound to follow. *Kammabhalam
Sabbannu Buddhapt Patiphahitum Nasakkon-
ti. even the Buddhas are not able to stop
the Kammic force.

From dawn to dusk. the process goes on.
When an attractive object is seen there
artses Tahna (craving) and because of Tahna
there arises Upadana: because of Upadina
Kammabhava (Kammic force) arises. and as
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such the whole train of the cycle of Paticca-
samuppada goes on in its ceaseless revolution.

When a pleasant tune 1s heard there
arises craving and because of craving there
arises Upadana Kammabhava, Jati, Jara
Marana and so on, the whole train of the
cycle of Paticcasamuppiada goes on In its
relentless revolution. Similarly when one
smells a pleasant odour, tastes a pleasant
flavour, touches a pleasant object and refiects
a pleasant idea there arises a series of Tahna,
Upadana,. Kammabhava, Jati, Jara, Marana,
Soka, Parideva, Dhukkha, Domanassa, Upa-
yvasa and the whole mass of sorrow and
sufiering.

In fact whenever a beautiful visible
object, pleasant sound. pleasant odour, plea-
sant taste, pleasant touch and pleasant i1dea
enter through their respective “dense door,

there will certainly arise Tahna and a series
of other factors. Such series of processes are
nothing but Kilesa Vatta 7(1) which in turn
gives rise to Kamma vatta I(2) from which

again emanates Vipaka vatta *(3) thus making

-l

(1) Round of Passions; 1(2) Round of Kamma
or volitional actions; *(3) Round of Resultant

Effects,
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the round of three Vattas. Reference should
be made to the Diagram. Avijja, Tahna,
Upadana are Kilesa Vatta while Sankhara
and Kammabhava form Kamma Vatta, and
Vinnana. Namarupa, Salayatana. phassa,
Vedana, Jati, Jara, Marana.consitute Vipaka
Vatta.

Stmilarly Ghananca Paticca. Jivhanca
Paticca, Kiyanca and Mananca Paticca......
may be taken as Khandha Paticcasamuppada
which should be observed and contemplated
as Vipassania Meditation; otherwise the whole
tramn of ceascless process of cycle of Samsara
will contimue ad infinitum bringing in its wake
the whole mass of sorrow and suffering.



CHAPTER (3)

WHAT IS PATICCASAMUPPADA ?

Paticcasamuppada 1s Pali language. «
combination of three words, i1.e. Paticca
means ‘because of’ and ‘dependent upon’ Sam
means well, and Uppada means arising of
effect through cause, so dependent on cause
there arises etlect, hence 1t 1s known 1n
English as Law of Dependenr Origination or
Cvele of Rebirth.

In the Law of Dependent Origination
there are twelve links which show the process
of arising of a sentient being from one
phenomenon to another 1 an endless chain
of Samsaria (Rebirth).

Although 1t begins with Avijja as a start-
ing link 1n the first section of the Diagram
it 1s not to be taken as the First Cause of
being because 1t 1s not the absolute beginning
or Creator or Supreme Being. Avijja is
shown as primal condition. on which depends
all cravings and consequently all suffering.
Samsara. the Buddha said. 1s beginningless
as such the origin of beings revolving in
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Samsara, being cloaked by Avijja (Ignorance)
cannot be discovered. Paticcasamuppada
teaches the cycle of rebirth, the cause 1s both
the cause and effect simultaneously or to be
more precise the cause becomes the effect and
the effect in turn becomes the cause n the

universe of space and ume.

THE TWELVE LINKS ARE AS FOLLOWS:-

I

&

N

PDependent on Avijja (Basic lgnorance)
there arises Sankhara (volitional acti-
VILIES).

Dependent on Sankhiara (volitional acti-
vities there arises Vinaanam (Rebirth
CONSCIOUSNESS).

Dependent on Visnanam there arises
Nama Rupa (mentality and corpreality).
Dependent on Nama Rupa there arises
Salayatana (sixfold sense bases).
Dependent on Salayatana there arises
Phassa (contact).

Dependent on Phassa there arises Vedan a
(feeling).

Dependent on Vedana there arises Tahna

(craving).
Dependent on Tahna there arises Upa-
dana (clinging or attachment).

Dependent on Upadana there arises
Kammabhava (Kammic force).
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10. Dependent on Kammabhava there arises
Jat (Bll‘th) B *

11. Dependent on Jati there arises . Jara,
Marana, Soka, Parideva, Dukkha,
Dommanassa, Upayassa, (old age

~death, sorrow, lamentation, pain, grlef‘
and despair).

[t is highly desirable that this doctrine
in Pali be learnt by heart.

Those who have yet to memorise should
do so as soon as possible, because 1t will be
of considerable assistance to them to grasp
the meaning of the doctrine. Some people
recite it at the time of paying homage to
the Buddha. They may do so 1f they choose
to do, but mere recitation without knowing
the purport and significance of the doctrine
will not enable them to dispel all sorts of
TDitthis which are the sources of danger of
their falling into Duggati (woeful existence).

[t 1S to be borne 1n mind that Paticca-
samuppada 1s nothing but your own self,
your own khandhas, Nama Rupa, Yea, it is
much more than that. It shows the Casual
Continuum of your(so called)self, the process

—_————— e — — - A——— =

i Sakkgya Ditthi, q‘LS%at& Dltthl Uccheda Ditthi.
- "(wrongviews)
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of arising and passing away of Nama and
Rupa or in other words, the series of sorrow

and suffering ad mﬁmtum

Paticcasamuppada actually 1s in 1itselt the

cyclic order or arising and passing away of
Khandas. One phenomenon gives rise to
another in an e¢ndless Continuum. Such
phenomenon of arising and passing away 1s
called Pdllcuasamuppada and Paticcasamu-
ppanna, the function of which no Creator
or God could start or bring to a halt. This
functioning 1s the relinking of Paticcasamu-
ppada. Magga Phala 1s the only Dhamma
which can break the links of Paticcasamu-
ppada and when there 1s no relinking 1t is
called Nibbana.

This process 1s only the arising and
passing away of Khandhas or Nama Rupa,
or in other words this 1s the process of the
Law of Causalty in which there 1s no semb-
lance which can be taken for I. mine. self
or kEgo. There 1s nothing except the arising
and disappearing of Khandhas, Nama Rupa
or Avatana.

[. By way of Sammuti sacca(Conventional
Truth), men, people, creatures, soul or
beings are um\/erball\ so called and
known, whereas Patlcudsamupp da
doctrine shows that Avijja (Ignorance)
and Tahna (Craving) are two potential
forces of Samsara, the process of birth
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and death. It should not be compared
with the beginning of men or the First
Cause. In the Ultimate Truth there i1s
no man, mankind, soul or creature and
as such 1t can only be traced back to
Avijja and Tahna which are the two
main factors or roots of Samsara.

. It also shows that 1t is none other
than the continual and endless process
of arising and disappearing of Khan-
dhas of the socalled sentient being.
commonly known 1n Sammuti sacca

(Conventional Truth) as man, woman
O1I creature.

[t 1s to be clearly borne in mind that
in Paramattha sacca (Ultimate Truth)
there 1s no such thing as man, woman
soul or creature. It 1s the Law that
shows ‘When this exists that arises:
with the arising of this, that comes to

be: when this does not exist that does
not come to be.’

[t shows the link between Sankhara

and Viananam and Kammabhava and

Jatl.

. It shows the ceaseless round of rebirths
Jati (birth). old age, sickness, and

ultimately death. In other words,

rebirth, sickness, old age and death

are recurring ad infinitum like the tree
which bears fruit and the fruit acain



prodﬁces plant, and the plant again
bears fruit, and so on and so forth con-

tinuing the same process ad infinitum.

It shows that the process of arising

and disappearing is nothing but a
series of sorrow and suffering.

It is just like a heap of fire and fuel,
when fuel 1s put fire 1s aglow, other-
wise it cannot continue; 1t 18 only when
fuel is put again that fire continues to
burn and so on and so forth without

an end.

By way of Ariya Sacca there 1s only
the recurring process of Samudaya
Sacca and Dukkha Sacca in an endless
continuum. I

G. By way of Vatta (round) there recur

10,

ad infinitum three vattas (round, 1.e.
Kilesa Vatta, Kamma Vatta and Vipaka
Vatta.). Because of Kilesa Vatta there
arises Kamma Vatta and because of
Kamma Vatta there arises Vipaka
Vatta.

There 1s only the cyciic order of time
and space,1.e. Past, Present and Future.
[t will be obvious to the reader that
the Present becomes the Past of the
tuture which again becomes the Present.
Thus the ceaseless process of Samsara
goes on Indefinitely.
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SECTIONS., LINKS., FACTORS AND PERIODS.

The Diagram may be referred to in going
through this chapter.

a. Right in the middle there are Avijja
and Tahna which are called the Roots.

b. There are two Saccas- (I) Samudaya
and Dukkha. As this 1s the Vatta
Desana the other two saccas, 1.e. Magga
and Nirodha are shrouded in Ignora-
nce (Avijja).

c. There are four sections—(1) Past Causal
Continuum, (2) Present Causal Resul-
tant, (3) Present Causal Continuum,
(4) Future Causal Resultant.

d. There are twenty factors- (1) Past Cau-
sal Factors, 1,-e. Avijja, Sankhara,
Tahna, Upddana and Bhava; (2)P|esent
Resultant Factors, 1.e. Vinnana, Nama-
rupa, Salfzyatana, Phassa and Vedan;{i;
(3) Present Causal Factors, 1.e. Tahna,
Upadana, Bhava, Avijja, and Sankhara;
and (4) Future Causal Resultant

. Factors, i1.e. Vinnana, Namarupa. Sala-
yatana, Phassa, Vedana.
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. There are twelve links, 1l.e. Avijja,
Sankhara, Vinnana, Namarupa, Sala-
vatana, Phassa, Vedana, Tahna, Upa-
dana, Bhava, Jati, Jara, Marana.

f. Three periods, Past, Present and
Future.

o. Three Vattas, 1.e. Kilesa Vatta, Kamma
Vatta.and Vipaka Vatta.

h. There are three connections (1) Past
Cause and Present Resultant. (2) Pre-
sent Cause and Present Resultant and
(3) Present Cause and Future Resultant.

The Buddha taught Patticcasamuppada
in accordance with the Khandas after observ-
ing the vanishing or disappearing of the
same giving rise to another or in other words
according to the law of Causal Continuum
and subsequent passing away or dissolution.

The late Maha Thera Mogok Sayadaw
after careful observation of the Khandhas
drew this Diagram as per attached and as
such the Yogi will be able to comprehend
that Paticcasamuppada 1s nothing but his
own Khandhas and the Khandhas are nothing
but the process of arising and passing away:
and the process of arising and passing away
1s nothing but sorrow and suffering; and
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sorrow and suffering is nothing but Dukkha
Sacca. This is what the Khandhas intrinsi-
cally are which must be comprehended and
cognised by insight knowledge. It is only by
comprehension and cognition of it that the
Sassata, Uccheda and Sakkaya Ditthis can
be eliminated. Therefore the Yogis are urged
to try and comprehend what the Khandhas
show, reveal, signify and indicate.

Below 1s the English rendering of Manha
Thera Mogok Sayadaw’s own verse:

Pivoted on Avijja and Tahna there arise
Nama Rupa, and because of Upadana and
Bhava, just like the seed from the tree and
the tree from the seed, the same causal
continuum goes on ad infinitum. Because of
Nama Rupa there arises Kamma, and when
the True fact of this Causal continuum 18
understood and appreciated, one realises that
this 1s not the work of the Creator-God or
Great Brahma. |

Another short verse:

Two in the Root, two in Sacci;

Four are the Groups: B
Links numbering twelve well. )
Threefold Rounds and same in numbei
connection, |

Three Periods, consisting twenty factors.’
Ananda Thera once confided to the
Buddha that to him the Doctrine{of . Paticca-~
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samuppada did not seem to be deep and
profound.

- The Buddha replied that the Doctrine
of Paticcasamuppada was deep indeed and
deep as it appeared and for three times the

Buddha forbade him to say so.

The Buddha said Ananda, It 1s due to
the lack of thorough knowledge and wisdom
of penetrating into this doctrine that beings
become entangled like a matted ball of
thread, like munja grass and rushes, and are
unable to pass beyond the woeful states of
existence and samsara, the cycle of rebirths.’

Hence it 1s advised that this doctrine be
read and studied at the time when one 1s
not occupied with other matters and comple-
tely at leisure. It can be said that the following
benefits can be obtained by doing so:

1. When the Yogi fully comprehends the
tenor of the doctrine of Paticcasamuppada,
he will possess the penetrative knowledge of
arising and disappearing, that is, when the
process of arising of Khandhas i1s apprehended
in accordance with Law of Causality the
(Uccheda Ditthi) Annihilationist wrong view
can be eliminated, and when the process of
passing away of old Khandhas and arising
of new ones is fully apprehended in accor-
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dance with the Law of Causalty the (Sassata
Ditthi) Eternalist Wrong view can be
eliminated. *

When the intending Yogi 1s fully com-
prehensive and cognisant of the phenomenon
of the arising and perishing which 1s nothing
but the process of the cause and effect 1n
which there 1s neither being. men, women
nor self he can be said to be free from the
shrouded veil of Atta or Sakkaya Ditthj
(Egoism) for a time (Tadanga Pahana).

2. Paccaya Pariggaha Nana (knowledge
of Causal Law) can be gained when he 1is
comprehensive of the process of arising and
perishing as the result of the Causal Law.

3. Being fully comprehensive and cogni-
sant that depending on or because of Avijja,
Tahna and Sankhara there come into being
the Pancakkhandhas (5-aggregates or com-
ponents) the Yogi can dispel the wrong view
of (1) Issaranimmana Ditthi, (2) Akariya
Ditthi and (3) Ahetuka Ditthi.

. 4. Right understanding of the doctrine
of Patticasamuppada will enable the Yogi to
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realise that Khandhas are nothing but cumu-

lative aggregation of the ceaseless process
of the arising and perishing of physical and
mental phenomena, i.e. Rupa, Vedana, Sanna,
Sankhara and Vinfanam. Ultumately the

Yogi may attain the penetrative insight that
after all Pancakkhandha 1s none other than
the great mass of sorrow and suffering.

When the above four points are appre-
hended fully by the Yogi temporarily
(Tadangapahana), he will be free from the
danger of falling into the Apayagat: (woeful
abode 1n the next existence).

Intending Yogis are advised that this
doctrine should be fully understood before
they enter 1nto actual meditation so that they
may reap the benefits of the first noble, the
second, the third and the fourth noble stages

according to their Saddha (confidence), Pagna
(wisdom) and Variya (effort).
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only means the bones of a single being, so
one can imagine how long the duration of
the Samsara must be. When Samsara 1s said
to be so long, it amounts to saying that the
period of suffering is so much long and so
too the cycle of Paticcasamuppada.

[t is said that the potential force of
Samsara is Avijja (This should not be confused
with the First Cause or Supreme Being),
then the question arises: What 1s Avijja?

Avijja 1s Ignorance of the Four Noble
Truths (Ariya Sacca)

l. Ignorance of Suffering (Dukkha Sacca)

2. Ignorance of the Cause of Suffering
(§amudaya Sacca)

3. Ignorance of the Cessation of Suftering
(Nirodha Sacca)

4. Ignorance of the Path leading to the

Cessation of Suffering(Nirodha Gamini
Padipda)

To illustrate:—

1. Lack of the knowledge that our own
Khandhas (aggregates or components) are
real suffering and unsatisfactoriness is called
1gnorance of Dukkha Sacca. |
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2. It 1s inherent in every oné of us to
possess and crave for gold, Jewelery and
other material wealth. This craving i1s the
root cause of Dukkha (suffering). Lack of
the knowledge of this is called i1gnorance of
Samudava Sacca.

3. Lack of the knowledge that cessation
of all suffering is Nirodha Sacca which 1n
other words i1s Supreme Nibbana, 1s called
1ignorance of Nirodha Sacca.

4. Lack of the knowledge that the Eight-
fold Noble Path 1s the Path leading to the
Supreme Nibbana 1is called ignorance of
Nirodha gamini Padipada Sacca.

Such ignorance 1i1s Avijja, and all the
mental, physical and verbal activities arise
out of this Ignorance. Theretore the Buddha
says ‘Avijja paccaya sankhara’. Not knowing
the root cause of all sorrow and sufiering,
all sorts of activities are done or committed
for the sake of oneself, one’s family and etc.
employing all means of contrivances regard-
less of Kusala or Akusala (wholesome or
~unwholesome moral, 1mmoral) to amass

wealth, to get higher promotion and so on.

He may say that he is leading a good
life as he carries on legitimate trade but
from the point of view of Paticcasamuppida
he 1s not breaking the chain of Samsara
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on the contrary he i1s doing the relinking
work of Paticcasamuppada. If and when asked
what offence has he done? The answer will
be that it cannot be said whether he has
committed an offence or not but what can
definitely be said 1is that he has connected
the cyclic order of the chain of Paticcasa-
muppada and 1s revolving.

Again In order to attain higher plane
in the next existence he does alms giving.
This 1s Kusala Kamma no doubt. neverthe-
less any meritorious deed done with Avijja,
(i.e. because it 1s done without the knowledge
of Dukkha Sacca) becomes Puanabhisankhara:
‘Avijja Paccayi Kusala Sankhara’ (Puiinabhi)
If alms giving as well as observing Moral
Precepts (Sila) are done with a view to
attaining higher planes, 1.e. to become Devas
or Brahmas n the next existence, 1t 1s also
Avijja Paccaya Kusala Sankhara. There 1s
also the wusual utterance of wishes during
the alms givings saying that the wishes be
fulfilled and that they may become Devas
or Brahmas 1n the next existences. The
beginning of the next existence is birth (Jati),.
Jati is nothing but Dukkha Sacca. “Jatipi
Dukkha Sacca’ (Dhamma Cakka Pavattana
Sutta).

‘Sankhara Paccaya Vianianam®™ means
because of Sankhara (whether Kusala or
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Akusala) there arises the Rebirth conscious-
ness. The beginning of every existence 1s
Rebirth Consciousness. The very existence
which” we are undergoing i1s nothing but
Dukkha (sorrow and suffering), pure and
simple. although we have been deceived and
deluded by Avijja as Sukha (happiness).
Therefore it is up to the Yogis to ponder
for a moment whether it is desirable for him
to long and wish for higher position in their
next existence whenever alms giving or any
meritorious deeds are done. The best advice
for the Yogis is to strive for the cessation
of suffering as rebirth 1n the form of Devas
or Brahhma or any form of existence 1s Dukkha
itself, and nothing but Dukkha.

‘Vinnana Paccaya Namarupam’ he who
‘begets Jati also begets Nama and Rupa’
Reference to Section (11) 1s mvited. Because
of Viananam there arises Nama and Rupa.
It should be scrutinised if there 1s I, Me or
Mine in the Vianana. In the Nama and Rupa
too, scrutiny must be made whether there is
any eclement of personality as I, Me. Mine,
He or She.

Vinaanam means Patisandht Vinnanam
and 1s the beginning of the present existence
and in that Vianinam there i1s no Ego. soul
self. 1, He., or You. It 1s only the outcome

of Sankhira.

47



In Namarupa too, careful ¢xamination
and thorough scrutiny will reveal that there
is no element of any personality as Ego, soul
1, Mine, Me or He. Neither is there any
_possessor It 1s only the Resultant Continuum
of Causal Continuum or Paticcasamuppada.

‘Namarupa paccaya Salayatanam’. Where
there 1s Nama and Rupa, the phenomenon
does not end then and there. Eye, Ear, Nose,
Tongue, Body and Mind arise because of
Nama and Rupa.

Eye 1s the Resultant phenomenon of the
Causal Phenomenon in which there is nothing
that can be claimed as Ego, soul, I, Mine or
Me. It is only the Resultant Continuum of
the Causal Continuum. It 1s not I, nor My
Eye, nor My Atta nor Mine.

Nose. Similarly nose 1s the Resultant
phenomenon of the Causal Phenomenon in
which there 1s nothing which can claim any
element of personality, Ego or I, Mine or
~Atta.

Tongue and Body and Mind can also be
implied and understood as the foregoing.

These sense Bases (Salayatana) are six
Dhammas which widen the scope of Samsara
~or in other words they spread out and lengthen
the Cyclic Chain of Paticcasamuppada. '
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Eye widens the scope of the Samsarai,
so do Ear, Nose, Tongue, Body, and
Mind. Reference should be made to the
Chapter (111) and check your own-self and
see for your own-self whether or not you
stop just at the sight or at the sound,
the ‘smell, the taste, the touch or the
thought. 7o illustrate: If vou happen to sec
a beautiful object do you stop at the sight
or do you go a step further and, say I like
it or I want to have it? You do not stop
then and there but will trv to have it by
one way or the other. This is called the
linking of Samsara or elongating the chain
of Paticcasamuppiada or widening the scope
of Samsara. Similarly the remaining five
Salayatanas may be implied and understood
in the same manner.

‘Salayatana paccaya Phasso” means
because of the eye there arises eye contact:
because of the ear there arises ear contact:
because of the nose there arises nose contact:
because of the tongue there arises tongue
contact: because of the body there arises body
contact: because of the mind there arises
mind contact.

‘Phassa paccaya Vedana’ means because
of contact there arises feeling. Because of
the eye contact there arises Vedana depen-
ding on the eye contact. In Pali, it is called
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Cakkhusamphassaj” Vedana (ieeling) depen-
ding on the eye contact. In the same way
feelings depending on other sense base contact
are respectively called Sotasamphassaja
Vedana, Ghanasamphassaja Vedana, Jiva-
samphassaja Vedana, Kayasamphassaja Veda-
na and Manosamphassaja Vedana. Vedana
is divided into three kinds, i.e. Sukha, Dukkha
and Uppekkha or 1t 1s divided 1nto five, 1.e.
Sukha, Dukkha, Somanassa, Domanassa and
Uppekkha Vedana or again if it 1s subdivided
it will cover a considerable field. However.
the mtending Yogi has to bear in mind that
whenever there 1s contact or impact on Six
sense bases or door (Dvara) there appears
Vedana ol some sort, so 1t goes without
saving that Vedana 1s not to be sought
purposely, for tVedana of one kind or
another 1s always appearing or prevalent on
six sense bases whenever there i1s Phassa
(Contact).

- %

‘Vedana paccaya Tahna: Dependent on
Vedana there arises Tahna. If 1t arises depen-
ding on visible object, 1t 1s called Rupa Tahné:
simtlarly Saddha Tahna on sound. Ghandha
Tahna on odour or smell;: Rasa Tahna on

i — ey, E—
il )

+ Vedand must not be confused with 1llness or
 diseasc. Feeling is Vedaniz of whatever Kkind,
i.e. Sukha, Dukkha, Somanassa, [Domanassa eor
Uppekkha,
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taste; Photthabba Tahnz on touch:; and
Dhamma Tahna on thought.

“Tahna paccaya Upadana’ means depen-
ding on Tahna there arises attachment,
clinging or overwhelming desire or Tahna
of greater magnitude. There are four
*Upadanas.

‘Upadana paccaya Kamma Bhava® depen-
ding on attachment or overwhelming desire
there arises Kaya-Kamma (Physical activities):
Vaci-Kamma (verbal activities) and Mano-
Kamma (mental activities). Any of these
three activities 1s called Kamma Bhava which
is the last factor i the Section (111). In the
section of Past Causal Continuum, 1t 1s to
be understood as Sankhara. According to
Abhidhammattha Sangaha 1t consists of
Lokiya Kusala and Akusala Citta numbering
twenty nine.

‘Kammabhava paccaya Jati® means due
to Physical. verbal and mental activities there
arises Jati (Rebirth consciousness) which s
the beginning of the next existence (Patisandhi
Viaianam). Be it whatever Jati, the beginning
is Patisandhi Viatnana (Rebirth (,onsmousmss)_
The Buddha said, ‘Jatipt Dukkha.” 1t means
Jati is Dukkha Sacca whether 1t 1s Jatr of

T i _:E :_ S I -t
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Man, Deva or Brahma. It 1s for the Yogis
to decide at this juncture whether 1t 1s worth
while to wish and long for the Jati in their
next existence. When Jati 1s begotten what
are 1ts implications? What will be the eventual
prize? The answer 1s ‘Jati paccaya Jara
Marana’. It is obvious that because of Jati,
Jara and Marana are begotten or in other
words Jatr i1s inevitably followed by old age
and death.

To be more lucid, when one begets Jati.
he 1s followed by old age, disease, sorrow,
lamentation, pain, grief, despair and the
whole mass al Dukkha. Reference may be
madc to the Dragram.

This 1s the circumgyration of Paticcasa-
mupp:ida shown 1n accordance with the
Buddha’s teaching.

L. S ST
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CHAPTER (4)

THE IMPORTANCE OF CITTANUPASSANA

In the Anguttra Nikaya it 1s elaborated
and minutely shown as follows:—

i. The Buddha said, °I know not any

D

other Dhamma so pliable and supple
as the mind which has already been
cultivated and developed.’

. The Buddha said, ‘I know not any

other single Dhamma so easily adapt-
able as the mind which has already
been cultivated and developed.”

. The Buddha said., ‘I know not any

other single Dhamma so conducive to
great profit and benefit as the mind,
which has already been cultivated and

developed.’

The Buddha said, ‘I know not any
other single Dhamma so beneficial as
the mind which has already been
cultivated and developed.’
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5. The Buddha said, ‘I know not any
other single Dhamma which gives such
happiness .and enjoyment as the mind
which has been cultivated and deve-

loped.’

It can be implied and understood that
the results of the uncultivated and undeve-

loped mind are on the reverse.

The Buddha said,

“Mano Pubbangama dhamma,
Mano Settha mano maya,
Manasace Padutihena,

Bhasativa Karotiva,
Tatonam Dukkha Manweti,
Cakkamva Vahato Padam,

Another Verse:

‘Cittena niyate Loko,

Cittena Parikassati,
Cittassa Ekadhammassa, (Dhammapada)

It means that the mind i1s the forerunner
of all our actions and precedes all phenomena.
Nothing could be done whether physical or
mental without. the co-operation or co-ordi-
nation of the mind. In doing either good or

evil deeds. the mind plays thej prominent

>4



part. No action 1is possible without first
thinking obout it; thought occures only in
the mind. When our mind is controlled our
body remains controlled. When the mind is
free and uncontrolled, the physical action
has no restraint, giving free expression of
carnal deeds to our thoughts and emotions.

The mind 1s, thus, the central factor which
controls all our actions.

It 1s the mind in which the wrong view
of Egoism or l-ness or personality element
dwells most, and it i1s the breeding place of
Sakkaya Ditthl. The delusion of 1 or Egoism
1s the driving force behind the mind, hence
whatever physical, verbal or mental actions
occur, they are the direct results of the mind.
It i1s important to note that 1t 1s the element
of personality or Egoism or Sakkaya Ditthi
which clouds the mind. Moreover from the
point of view of Anupassana, in the Sammo-
havinodani Commentary, it 1s said, ‘Ditthi
caritassapi mandhassa natipabhedagatam
cittanupassana satipatthanam visuddhi maggo.’
It means that for the Yogi who has a pro-

pensity for Ditthi and who 1s intellectually
dull, a simple and unelaborately formulated

Cittanupassana is suitable for the realisation
of Magga. The late Maha Thera Mogok
Sayadaw being well versed 1n the Pitakas,
having checked it all according to the Pali
Canons and their Commentaries and found
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that it was in conformity with the Pitakas
and the Commentaries, formulated the very
simple and unelaborate method of Cittanu-
passana which is considered to be the most
suitable for the present day Yogis. Although
Cittanupassana is given prominence it cannot
be said that the remaining three Anupassanas
are being i1gnored. No, nothing of the sort,
because it is just like syrup i which ftresh
juice of lime, sugar, salt and water are all
contained as ingredients and 1n the same
manner when one Anupassana is practised
the remaining three are also included though
not so predominent and pronounced as the
first one. They are Sampayutta Dhamma,
they co-exist, are concurrent and synchronise
in their arising and vanishing.

Coming again to Cittanupassana, in the
Sacittapariyaya Sutta, Maha Sariputtra said
that 1t was not easy to read another’s mind
because 1t may be right or wrong, but iIn
reading one’s own mind 1t would never be
wrong because 1t was quite easy to know
what was occurring in one’s own mind. What
1s important for the Yogi here to understand
1s that 1t is quite easy to observe one’s own
mind. Supposing there occurs in your mind
Loba Citta (craving) you can easily know
that Loba Citta is occurring in your mind.
If Dosa Citta (hatred), Moha Citta (delesion)
or Issamacchariya (ill-will or jealousy)
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occur in your mind you can at once know
that 1t 1s occurring and 1if 1t disappears, you
also know that 1t disappears.

[t may be said that even- in the Buddhist
countries the majority are under the wrong
impression  with a perverted view that
Vifinanam transmigrates or reincarnates from
one existence to another. It can also be
said that the majority of the population
wrongly believe in the existence of the soul.
Some go further to say that it 1s the soul
which departs the body on the death of a
being. Some even believe that the soul does

not departs the body as long as there is no
vacancy to dwell in just like the larva of a
mosquito which still hangs on the imago or

cover. This kind of wrong view 1s deeply
rooted and- handed down from forebears.
Such beliefs as transmigration of the soul or
reincarnation from one existence to another

1s Dittht and nothing else. As has been
mentioned above, such wrong views are being
harboured and maintained because of the
belief that Viinanam 1s enduring and per-
manent and only the body perishes. They do
not yet possess the appropriate knowledge
of Paticcasamuppada which enables them to
understand that Vinnanam 1s Anicca and 1s
always subject to endless process of arising
and perishing. It arises at the same space or
tithe and cannot move a single 1nch from

57



where it arises and cannot remain for two
successive moments the same.

The Maha Thera’s main object 1n emp-
hasising the importance of Cittanupassana 1s
to eliminate the prevelance of long and deep
rooted wrong view as regards Viifiana 1n
the mind of the Buddhist population.

.

The late Naha Thera Mogok Sayadaw
was so compassionate on the masses, and with
a view to redeeming them from the Vinipata
Bhaya {danger of falling into the lower plane
of misery and suftering) laid so much emphasis
on the 1mmportance and necessity of eliminating
Ditthi, It 1s a well known fact that in attaining
the first stage of Sotapanna, the elimination of
Ditthil is absolutely necessary. It is Citta or
mind where Ditthi mostly dwells and clings to.

Hence emphasis on Cittanupassana,

wle ats
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CHAPTER (5)

VIPASSANA MEDITATION

(Contemplation of Impermanence,

Unsatisfactoriness or suffering and Non-self)

Satapathina Sutta is universally known
in the Buddhist world. As there are four
Satapathanas, they are like four stairways to
a Pagoda. Whichever stairway one uses, the
plattorm of the Pagoda can be reached.
They are:-

Kayanupassana— contemplation on body
(components);

Vedananupassana— contemplation on sen-
sations or feelings;

Cittanupassana— contemplation on mind
Or CONSCIOUSNESS;

Dhammanupassana— contemplation on
ideas or mind objects.

It is important to note that by taking
Up Kiyanupassana, one does not exclude the
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remaining three Anupassanas. The only
difference is in emphasis or predominance
or propensity. It should be noted that in
penultimate para of every chapter of Satipa-
tthana, there are such sentences as Samudaya
Dhammanupassiva viharati, Vayadhamma-
nupassiva viharati, Samudaya Vayadhamma-
nupassiva viharati. These three points are
important factors in Vipassana meditation,
therefore until and unless these three points
arc contemplated, it will always remains a
Satipatthana which means only ‘mindfulness’
or ‘awareness’. It will not come up and
develop to the stage of Vipassana. Generally
the Yogis 1n spite of their noble intentions
and earnestness can be said to be stranded
either in mindfulness or one-pointedness of
the mind (samadhi) which 1s no doubt nece-

ssary up to a certain stage, that 1s, In
butlding up Samiadhi (Concentration).

Moreover. in the same Sutta, 1t will be
seen that in the ultimate paragraph of every
chapter there is a sentence ‘Atthi Kayotiva
Panassa sati Paccupatthita hoti.” It means,
in the Yogi there i1s only mindfulness or
awareness of in and outbreathing. There 1is
another sentence, ‘Yavadeva Nanamattaya
Patisatimattaya Anissitosa viharati’. It means,
in this Yogi has gradually developed his
initial insight. At this point, Yogi reaches
Vipassana state, therefore he does not look
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upon Kaya, Vedana, Citta or Dhamma as
his nor does he think®' that 1t 1s 1, who
meditate, or my concentration 1s very good,
my mindfulness on Anapana 1s very satis-
factory.” ‘Naca Kinci loke upadiyati.” The
Yogi does not cling to any Kaiaya, Vedana,
Safina or Sankhara or Vinnana as I. or my
Kaya, Vedana or Citta. ‘Evampikho Bhikk-
have Kiye Kayanupasst viharati.” It means
that this 1s indeed the way that a Yogi
meditates on Kayanupassana.

[t can safely be said without any prejudice
that a close and carefui inquiry about the
present day Vipassani meditation will reveal
that most of the Yogi reach only haltway
because generally the most mmportant point
in Satipathana Sutta has been overlooked,
i.e. ‘Samudaya Vaya Dhammia Nupassiva
Viharati® which i1s the central core.
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SATIPATTHANA

According to the late Maha Thera Mogok
Sayadaw Satipatthana is divided into three
parts:—

|. Satipatthana(mindfulness or Awareness);

2. Satipatthana Bhavani (Contemplation
on arising and perishing of five aggra-
gates);

3. Satipatthana gaminipadipada (The path,
leading to the cessation of Sankhara
or Arising and Vanishing).

To elucidate:—

. Fixing or concentrating the mind on
any given object, 1.e. mbreathing or
outbreathing or noting of the movement
of the body or mind. 1t 1s called
Satipatthana.

I

. Contemplation of Rupa, Vedana. Citta,
or Dhamma and their arising and
instantly passing away (Samudaya Vavya
Dhammainupassiva) 1s Satipatthana
Bhavana.
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3. The knowledge of conditioned pheno-

mena, 1.e. arising and perishing of
Khandha (aggregates) as repugrant and
disgusting isWi-
nm, the path leading to the
termination or cessation of Sankhara
or arising and vanishing. It 1s to Dbe
noted that Anussati falls into the catte-
gory of Samatha (Concentration) whereas
Anupassana 1s Vipassana, and until and
unless there 1s knowledge of arising

~and or vanishing of Khandhas as Anicca
Dukkha, Anatta. it never amounts to
Vipassana.

The Buddha said to Susima Paribajaka,
+'Oh, Susima. it is not because of Samadhi that
Magga and Phala arc realised and attained
but because of Vipassana that Magga and
Phala are realised and attained. [t 1s the
Vipassana which can only bear fruit, which

can only bring about required result and can
be fulfilled by its virtue by which only can
the *Magga and Phala be attained.’

4 s —— . — A mma g - glre—

. T Samyutta Nikaya
# Path and ¥ruition,
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The Buddha also said, ‘Oh, Susima,
tYathabhutainanam comes first and *Nibbe-
dannazna follows after that.” In other words,
the Yogi with his penetrative insight realises
first that the phenomenon of arising and
vanishing is nothing but suffering, and then
there arises the knowledge that the conditioned
phenomena are repugnant, disgustful and
utterly undesirable.

It is obvious now that the Buddha taught
that by two stages of insight the final enlight-
enment can be realised. Whereas 1n the
Dhammacakkapavattana Sutta the Buddha
taught that it can be realised by three stages
of Wisdom; Saccanana, Kicca Nana and Kata

Nana.

Therefore the well mmtending Yogis are
advised rather to try to take the short cut
which i1s taught by the Buddha than to follow
the long and tedius path.

+ Penetrative knowledge of what is actually and
really in our being which 18 nothing but arising
auid vanishing.

* Realisation of Khandha which is but detestable,
loathsome and disgusting.
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CHAPTER (6)

CITTNAUPASSANA
(CONTEMPLATION ON MIND)

Those who aspire to attain the final
Enlightenment must pass through Sotapatti
Magga, Sakadagami Magga and Anagami
Magga. [t i1s a widely known fact that in
order to attain the first state, Sotapatti Magga,
we have to exterminate Dittht and Vici-
kiccha.

in the Sammohavinodani Commentary,
it is said, that for the Yogi who has the
propensity for Ditthi and who is intellectually
dull, a simple and unelaborately form:lated
Cittanupassana is suitable for the realisation

of Magga.

The late Maha Thera Mogok Sayadaw
formulated a very simple and unelaborate
method of contemplatlon on Clttanupassa.nd

e o e C——— -y il —

‘Dltthl ca.rltta,ssapl Mandassa, na,tlppa, bheda-
gatan Cittanupassana Satipatthanam Visuddhi

magoo.’
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which is easily applicable and suitable for
the people who are inclined to have more
practical application. The following thirteen
kinds of Citta, Viinanam or consciousness
are to be contemplated upon. It is to be
noted that not all the thirteen kinds of
consciousness are to be contemplated at the
same time. No, 1t 1s not. Only one citta
(consciousness) at a time 1s to be contemplated
or observed as and when 1t arises. It must
bec remembered that only one consciousness
can arise at a time. It 1s said, ‘Annam
Uppajjati Cittam, Annam Cittam Nirojjati’.
One consciousness passes away and another
CONSCIOUSNESS arises.

[t 1s generally believed that there are
many kinds of Citta (mind) which occur in
our being. There may be one or two thou-
sand cittas but they fall into the classification
of only thirteen cittas as formulated by the
late Maha Thera Mogok Sayvadaw.

They are as tollows:-

|. Eye consciousness.

2. Ear consciousness.

3. Nosec consclousness.

4. Tongue consclousness.

5. Body consciousness. |
Tlev are called External Visiting Consciousness.
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. Lobha consciousness.
. Dosa consciousness.
. Moha consciousness.
9. Alobha consciousness.
10", Adosa consciousness.
11. Mano or Mind consciousness.
These are called Internal Visiting Consciousness.

0 ~3 O\

12. Inbreathing consciousness.
13. Outbreathing consciousness.

These two are called Host Consciotsness.

The above thirteen kinds of Citta can
be said to be all embracing and cover all
the Cittas which belong to the ordinary
worldling (Puthujjana) and it should be noted
that whatever Citta arises it 1s only because
of the impact of Aramana and Dvara (object
and sense door) and that only through the
six sense doors consciousness can arise: citta

will not and can never arise outside the six
sense doors.

It should also be noted that Citta and
Vedana are Sahajata dhammas (co-existing
phenomena); moreover Vedana and Saina
are classified as Cittasankhara. [t cannot be
said that when Namakkhandha 1s contem-
plated Rupakkhanda is excluded. As ths
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khandhas are co-arising, co-existing and
co-vanishing phenomena (Sampayutta dha-
mma) it can be said that the contemplation
of one khandha covers all the remaining
khandhas, but here as citta 1s the most
predominant and pronounced factor, 1t 1s to
be taken and given the name of" Clttanupa-

ssane.

As a matter of fact, all the ive khandhas
in a being are interrelated and so 1t is just
like lime juice syrup in which all the ingre-
dients such as sugar, fruit juice, salt and
water are included. Therefore when Cittanu-
passana meditation is practised Kayanupassana
is included because inbreathing consciousness
and outbreathing consciousness are Imcorpo-
rated herc as “Host” consciousness n this
Cittanupassana as such 1t could not be said
that either Kayanupassana or Vedananupa-
ssana 1s excluded. Eventually all the other
Anupassanas arc confluent and have to
terminate in Dhammanupassana where Sacca
is the final and deciding factor.

Reference to the list of the thirteen kinds
of Cittas 1s mvited. There 1s Lobha Citta in
wishing to eat, to smell, etc. Issa Macchariya
(Jealousy and ill-will) come under Dosa;
consciousness or thought to give alms comes
under Alobha or Vitaraga, Uddhacca citta
comes under Moha (De]usmn) Amoha citfa,
wisdom, is not included in‘the thirteen cittas.
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The question may arise-why is this Amobha
citta not included in the thirteen cittas? The
answer 1s that Amoha i1s Samma Ditthi
Magganga or Panna (wisdom) which 1s the
meditator whereas the thirteen cittas are to
be meditated upon. These cittas arise singly,
one at a time, as has previously been
mentioned. It 1s generally considered to be
too many cittas for one to meditate upon
and too difficult to comprehend and cognise.
The Yogi 1s reminded that consciousness
occurs or arises only one at a time. Moreover
observing or watching one’s own mind cannot
be said to be very difficult, because one can
easily tell you what kind of consciousness
or thought is passing in his being (mind).
If Loba citta arises one can tell you exactly
that Loba citta arises and so on. Therefore,
it is to be borne in mind that observation
and watching one’s own citta Or cOnsCiousness
on its rising and vanishing can be put to
convenient practice and contemplated upon
by anybody without any difficulty.

There should be no doubt that it the
Yogi fully comprehends and is cognisant ot
the arising and vanishing of consciousness
he can be said to be on the right path on
the threshold of Magga and Phala (Path and

Fruition).
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When we open our eyes we see every-
thing before our eyes. This is what we may
call the arising of the eye-consciousness and
it i1s for the Yogi to comprehend and to
be cognisant of this arising. When he hears
a sound ear-consciousness arises and this
arising must be cognised and comprehended.
Again when tongue-consciousness arises this
arising must be cognised and comprehended.
Again 1f he feels any irritation or 1itch,
pleasurable or unpleasurable feeling there
arises body-consciousness. The Yogl must
comprehend and be cognisant of every arising
and i1ts vanishing of whatever consciousness
arises, 1t arises only one at a time. It 1s
unnatural and 1mpossible for the conscious-
ness to rise in twos or threes. In the course
of practice the comprehension or insight of
the Yogir becomes more pronounced and
his mindfulness also becomes centred on the

arising and vanishing only. His unawareness
of the arising and vanishing of the consci-
ousness becomes less and far between.
Generally at this point, the Yogi clearly

sees with insight that whatever consciousness
arises be 1t Lobha, Dosa, Moha or Adosa or

Alobha, 1t terminates 1tself 1n vanishing or
passing away. He can clearly see that no

consciousness can remain for two successive
moments the same. The life span of consci-

ousness 1s one/two. When the arising
consciousness 1s observed 1t will be found
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that, that consciousness has already vanished
or passed away because the life span of any
Khandha 1is one/two. It is said, ‘Af@kam
Uppajjati Cittam, Afinam Cittam Nirojjati. It
means one consciousness arises after another
consciousness which has already vanished.’
Therefore when contemplating on Citta, the
Yogi will only find that the consciousness
which he contemplates upon has already
perished. It i1s said, ‘Hutva abhavatthena
Aniccan.” It means it 1s impermanent because
it vanishes immediately after it has arisen.
Hence when the Yogi meditates or observes
whatever consciousness he will find only
Anicca or the perishing or vanishing of the
consciousness. Yet should he still persist in
finding that the consciousness or citta does

not vanish or disappear, 1t must be said

that it 1S not Aniccanupassana and as such
the Yogi does not pass beyond the Nicca
Sanna (notion of Permanence), he must yet
endeavour to perceive the nature of the
Khandha, i.e. its arising and perishing.

When Anicca (Impermanence) 1s seen or
realised by the Yogi with insight, Dukkha
(unsatisfactoriness) will also be seen and
realised. When Dukkha i1s seen and realised
by insight, Anatta (egolessness) will be seen
and realised too.
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Anicca can never be realised in the strict
sense by merely reciting Anicca, Anicca, It
¥s important for the Yogi to observe and
watch the Anicca, impermanence, which the
Khandha shows and reveals all the time and
not the Anicca of his own making by reciting
the words or reading rosary. The phenomenon
of arising and perishing or vanishing 1s
always happening in our being which 1s
called Aniccadhamma, (law of impermanence)
and 1s always showing that the khandhas
are appearing as well as disappearing. It 1s
only with the Vipassana (insight) that the
Yogi would be able to perceive 1t. It should
be reiterated again that the arising and
dissolution of consciousness is called *Citta-
myama which in its natural course goes on
ad infinitum. The true knowledge of the
Khandhas which have the characteristics of
such appearing and dissolution is called
Yathabhuta Nana. It means the knowledge
that there is nothing but arising and vani-
shing of the Khandhas in our being.

In other words, i1t 1s the knowledge of
what the Khandhas really is.

~ T'he fleeting state of the arising and
dissolution of the thought moments 1s so
rapid that it is indescribable and beyond

—
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* Cosmic Law.
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comprehension. It is not necessary for the
Yogi to know exactly how rapid it is or
according to T Vithi. What 1s essential at
this stage is to comprehend only the arising
and perishing of the Khandha. Again coming
to the Host Consciousness, the Yogi must
be observant and mindful of the inbreathing
consciousness and outbreathing consciousness;
that i1s: he must be observant and mindful
of the arising as well as the vanishing or
passing away of these two types of con-
SCIOUSNESS,

When nbreathing consciousness i1s wat-
ched and observed it will be found that 1t
has already perished and disappeared, simi-
larly when the outbreathing consciousness
is watched and observed it will be found too
that 1t has already perished and disappeared.
Hence the consciousness that has already
perished and disappeared is called Anicca
and the next following consciousness which
perceives that the previous one has already
perished and disappeared is called Magga.

(Vipassana magga).

During his contemplation and observa-
tion the Yogi will be mostly aware of the

inbreathing and outbreathing consciousness

iyl

3 3 e
+ Process of Thought Moments.
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and also more and more convinced of the
unsubstantiality and its impermanence. Thus
the Yogi should try to have only two things
in his mind, i1.e. Anicca and Magga.

External and internal visiting Conscious-
ness are so named because they visit
occasionally.

[t may be asked ‘When and where this
Cittanupassana should be practised? At the
Vipassana centres or monasteries?” The
answer 1s: ‘Cittanupassana can be practised

at the place where consciousness arises.
Should the arising ot Citta (thought) occur
while walking, meditation on 1t must be
done while *walking. Should the arising of
consciousness occur while eating, drinking,
meditation must be done then and there
accordingly. If 1t occurs while sitting at your
office table, the meditation must be done
then and there too. In meditation what 1s
exactly required by the Yogi to do 1s obser-
vation of one’s own consciousness with

watchful awareness and understanding, the
closer the watchfulness and observation of
the arising and perishing, the more beneficial

A—

-

* It must be observed and cognised that each
and every consciousness not only arises bvt
also perishes with each and every step.
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will 1t be to the Yogi for the early realisa-
tion of insight. Should there be more
distraction, restlessness and confusion, Kilesa

(deﬁlements) Lobha (Greed), Dosa (Hatred)
Moha (Delusion) will find an easy place to
abide and dwell in your being, in such a case it
1s better for the Yogi to disallow Kilesa
(defilements) to creep in but to observe the
arising and perishing of whatever comes in.
For more clarification for the benefit of the

Yogis 1t 1s explained here again that the
preceding citta which has already vanished
i1s Anicca and the next immediately following
citta (meditating one) which observes and

watches and meditates 1s called Magga.
Hence Anicca is followed by Magga, or In

other words the vanishing Citta or conscious-
ness is called Anicca because it 1s transient,
impermanent and unenduring and cannot
remain for two successive moment the same.
And this vanished Citta is closely watched,
observed and meditated on by the Citta which
is Magga because this immediately following
consciousness 1s Vipassana Samma Ditthi or
Vipassana Magga. Hence there will be a
series and sequences of events, 1.e, Anicca,
Magga, Anicca, Magga.

[t is important for the practising Yogis
te gain the initial insight in their Vipassana
practice that the preceding Anicca and the
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next following Magga go on concurrently
one after another without allowing Kilesa
to creep in between, i.e. Anicca and Magga.
In other words, the consciousness or Citta
that perished and disappeared 1s not to be
missed but it must be properly noted and
observed and understood that the preceding
citta is Anicca because it has already perished
and the next immediately following Citta or
consciousness is called Magga because 1t
perceives with initial insight that the preceding
Citta has already perished and disappeared.

During the practising period the Yogi
will come across all sorts of Cittas which
are relevant or irrelevant, desirable or unde-
sirable. They must also be contemplated
upon as objects of meditation. Yogis should
not in any way be disappointed or frustrated
by these distractions but these are to be
regarded as objects of meditation only.

Of the six attributes of the Dhamma.
one 1s ‘Ehipassiko’. This means ‘come and
see’. Hence the Dhamma 1s calling every
one to come and see and to introspect upon
it, which is incessantly undergoing the Anicca

dhamma, the phenomenon of arising and
perishing.

When there are only a few misses in the
- 9 . ®
Yogi's observation and watchfulness irn his
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Vipassana practice it can be said that he
has developed his insight to some extent, and
when he 1s able to follow only the process
of arising and perishing without allowing
any Kilesa (defilement) to come in between,
it can be said that he has reached the stage
when he can shatter the fetters of Ditthi
and Vicikiccha Kilesa (the defilements) and
that the first stage (Sotapatti) Magga cannot
be far too distant to achieve.

The Buddha said, 7°The disciple of the
Ariya (Noble one) dwells contemplating on
citta all the time without a miss, fully
knowing, comprehending with 1nsight that
it 1s transient, impermanent and unenduring
and cannot remain for two successive mo-

ment the same. Thus the disciple of the
Ariy: imbued with the only knowledge of

Anicca, without having any other Kilesa

and free from Asava (defilement) can attain
and realise Nibbana in this very existence.’

[t is important for the Yogi to disallow
any Kilesa (defilement) to creep in during
iis practice of Vipassana and strive to
concentrate with knowledge and comprehen-
sion only on the arising and perishing of

1 I - X ) h ..
‘_.l_ & Y R o elittr—

T Anguttara.
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whatever citta which the -Dhamma (truth)
is always showing and revealing.

The Attainment of the initial insight of
the arising and perishing amounts to the
attainment of *Udayabaya Nana or Yatha-
bhutanana by which one sees the khandhas
as they really and actually are, 1.e. they are
nothing but arising and vanishing or Dukkha
Saccai.

A question may arise: What benefit does
the Yogi derive who attains the knowledge
of arising and perishing of the khandhas?
The answer 1s: for example on the arising
of Lobha consciousness, if Vipassana 1s
practised, the Yogr comprehends that the
LLobha consciousness that has arisen has
also perished and 1s nowhere to be found

but instead there 1s only the arising and
perishing which means there 1S no more
Lobha Citta. Hence the process of Paticca-
samuppada 1s cut asunder n the middle or
in other words Lobha Citta 1s killed. Whereas
if there 1s no contemplation on Lobha Citta,
it will 1evitably be followed by Upadana
wiiich will in turn be foilowed by Kamma-
bhava. When Kammabhava arises 1t 1s bound

L K . C il Al - ——— p—

¥ Cognition that Five aggregates are in a state
of arising and perishing,
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to be followed by Jati. When Jati is obtained
it amounts to obtaining Dukkha and even-
tually Paticcasamuppada is circumscribed.
The cycle of Samsara continues to set forth
to make the rounds of rebirth ad infinitum.

It should be borne in mind that the
practice of contemplation on arising and
perishing, 1.e. Anicca amounts to putting a
stop to the rounds of rebirth (Samsara).
This 1s the work for breaking asunder the
spokes in the wheel of Samsariz. It 1s the
work for cutting asunder the links and

chains of the Paticcasamuppada, or in other
words 1t 1s the work for exterminating
Avijja and trying to gain the insight (vijja)
by contemplating on Udaya and Vaya, i.e.
arising and perishing of Pancakkhandha
which intrinsically 1s nothing but Dukkha
Sacca that can only be perceived and
comprehended by insight (Vipassana).

When this penetrative 1nsight is gained
Vijja appears and Avijja disappears. In the
Dhammacakka Pavattana Sutta, i1t is said.
“‘Cakkhum Udapadi, Nanam Udap:idi, Paia
Udapzdi, Vijja Udapadi, Aloko Udapadi.’
It means that when penetrative insight into

79



Dukkha Sacca is obtained, :‘Avijja becomes.
Vijja, hence it is said Avijja disappears and
Vijja comes In 1ts place.

According to Paticcasamuppada when
Avijja becomes Vijja, Sankhara has no
force to link with Vianana, in other words
Section (1) cannot link with Section (11). Refe-
rence to Diagram is invited. When the
linking does not take place, Sankhara will
not build up or produce any result that
may bring about a fresh Jati (generally
Apaya Jati)* or i other words Paticcasa-
muppada is broken up from the beginning;
Linking means the building up of fresh
Khandhas for the next existence. For the
Yogl, practising Vipassana new sets of
functions which tend to produce materials
for Jati (new existence or rebirth) will not
be forthcoming. They will stop from the
moment when Avijja becomes Vijja, hence
it can be definitely said that the links of
Paticcasamuppada are broken from the

beginning; therefore there will be. no more
building of Apaya Khandhas.

e

* The Buddha said that out of. the one hundred
thousand dead, there can hardly be a single

‘being who attains the higher plane of existence.
(Nakhasikha Sutta). - |

"o
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When Ditthi is eliminated all the Khan-
dhas that are the consequences will come
to a stop; similarly Vicikiccha can be elimi-
nated and as a result all the Khandhas
which arise because of Vicikiccha will come
to a stop, and in the same manner step by
step all the resultant Khandhas that are
caused by other Kilesas or Anusayas will
come to a stop. That 1s the reason why the
late Maha Thera Mogok Savadaw with great
compassion repeatedly exhorted Yogis to
meditate upon the arising and perishing of
the Khandhas. When the Yogi attains the
knowledge of arising and perishing of the
Khandhas, it is called Yathabhuta ~Nana:

when the Yogi becomes ch_;_ggstgd with the
nature of the céasctessly arising and perishing

tl handhas his knowledge 1s called
Nibbida Nana. If the Yogr after gaining the
cnowledge keeps on meditating on the arising
and perishing of the Khandhas, eventually
his meditation culminates 1n the cessation
of the arising and perishing of the Khandhas.
This is called Magga Nana. With the attain-
ment of these three stages of Nana, he
becomes a Mahasotappana.

This stage i1s far better and higher than
the position of the Monarch of the Universe,
or the Sakka Raja of Devaloka, because
according to the saying of the Buddha,
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‘Catuha Payehica Vippamutto’, a Sotapanna
is free from danger of falling into the four
stages of Apaya (miserable existence) and
again in the same sutta, it 1s said, ‘Chacca-
bhithananit Abhabba Katum.” [t means that
a Sotapanna will not become a leper or be
deaf. dumb, blind or crippled. At the most
there are only seven existences for him
before he eventually attains the highest stage
of Arahatta Magga Phala, and the final
state of Nibbana.

According to the Paticcasamuppada, in
the Yogl meditaling only on the arising and
perishing of the Khandhas which 1s Dukkha
and thereby attaming the knowledge there-
of which 18 Magga (Vijja Magga), the
Paticcasamuppzda 1s broken in the beginning
and as a result, Tahna (Craving), Mana
(Conceit), Ditth1 {(wrong view) are also
eliminated. therefore the Paticcasamuppada
1S broken asunder in the middle. Moreover,
there 1s no opportunity for Dukkha, Doma-
nassa, Upayasa to arise, hence the Paticca-
samuppada 1s broken in the end.

According to Saccz, the arising and
perisiiing 1s Dukkha Sacca, the cognition
thereof 1s Magga Sacca. Extermination of
Tahni, Mana, Ditth1 1s the cessation of
Samudava Sacca; hence, non-appearance of
Jati (Birth), Jara (old age), Marana (Death}
i1s Nirodha Sacca.
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Therefore meditation or contemplation
on arising and perishing of the Khandhas
amounts to or covers the whole of the four
noble truths, Catu Ariya Sacca, hence this
Vipassana meditation should be practised as
soon as possible. Ii the Yogi is late by one
day he will lose the opportunity for one
day which means that any untoward thing
can happen to him at any time, maoreover
there 1s 1mminent danger of disease and
death 1n this high pressure age.

The practice of Vipassanaz 1s the only
way which can forestall any latent danger
of falling into Apayabhumi (woeful existence)
in the next rebirth.

[t 1s highly recommended to the Yogis
who are intent upon entering ito Vipassana
practice to be well conversant with the ground
work or fundamentals of Buddha Dhamma
and unless he has sufficient knowledge of

these essential prerequisites no progress can
be made in Vippassana meditation however
much he tries, the horizon of his outloock

will be Ilimited within the framework of
Egoism and cannot pass beyond it.

~ It must be reiterated here again that
these pre-requisites, 1.e. Khandha, Ayatana,
Dhatu, Paticcasamuppada and Sacca must
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be fully comprehended. One 1s not to enter
into comtemplation without the knowledge
of these things because it i1s the Khandha
upon which the contemplation is to be made
and not on “‘I’”’, “Me”’, or ‘“Mine.”

It is the Ayatana depending on which
the arising of Khandha takes place.

It 1s the Paticcasamuppada the know-
ledge of which can uproot the Wrong Views,
i.e. Egoism, Eternalism and Annihilationism

and etc.

[t 1s the Sacca without the knowledge

of which nobody can attain Magga and
Phala (In-sight) because 1t 1s the deciding
factor.

The initial knowledge and consequent
comprehension of the above mentioned basic
doctrines are highly essential as success or
otherwise of the Vippassana practice depends
entirely upon these things.

Those who take interest and take pains
in learning these are said to have laid the
foundation and only then i1t 1s advisable for
them to proceed with the meditation practice;
otherwise 1t 1s better not to take the prac-
tice until they have done so.
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It is also desirable to mention here that
before actually entering into Vipassana
Meditation the *Yogi is required to build up
concentration of mind (Samatha) at least
for twenty to twenty five minutes on in-
breathing and outbreathing, fixing his mind
on the tip of the nostril, being fully aware
of the incoming or outgoing air through it.

After thus building up concentration of
his mind up to one-pointedness the Yogi
may switch on to Vipassana either on
Cittenupassana or Vedananupassana. If 1t is
Cittanupassana on which he contemplates he
must fix his awareness on the arising of In
breathing and outbreathing consciousness. He
must try to observe and cognise the arising
of the consciousness. When one becomes
aware of the arising one will become aware
of the passing away of consciousness. This
observation and cognising must be done
without the notion of “*I’’, or in other words
one must cognise that this phenomenon of
-arising and passing away of breathing con-
sciousness 1s only consciousness and apart

from conciousness there 1s nothing which
can be personified as ‘I, “Me” or

“Mine.”

e —— - I T il ———

* Yogi sits cross-legged with body erect in an
atomosphere of calm and quietitude.
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It is urged that the Yogi must contem-
plate until he perceives less and less of
“l-ness’” and more and more of consciousness.
From the stage of ‘““more and more of
consciousness’” he must go further and try to
perceive ‘“more and more of arising and
passing away.”

During his comtemplation all sorts of
ideas or distractions will intervene which he
must try to contemplate upon and perceive
as ‘‘arising ard passing away’ because 1n
actual fact whatever consciousness may
arise 1t terminates in dissolution as such
the Yogi must perceive and cognise that
there 1s nothing which i1s changeless, endur-
ing and permanent.

One may ask for how long or to what
extent he 1s required to continue this practice.
Before the answer 1s given 1t 1s to be
remembered that the Yogi in course of his

meditation has already reached a stage in
which he perceives only the phenomenon of
arising and perishing and nothing else. All
around him, 1n all directions and in all
quarters whatever he cognises 1s this pheno-

menon only. He sees nothing in the form
of Vedana or consciousness. On arising of
Ear Consciousness he perceives only as
arising and perishing. Samilarly when Nose
Consciousness arises he perceives not the
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Nose Consciousness but as arising and
perishing only. While tongue consciousness,
body consciousness and mind consciousness

arise these are only perceived as arising and
perishing only.

[n all the mental or physical phenomena
what he perceives is transient. impermanent
and changeful his perception and cognition
either of Rupa. Vedana or conscrousngess as

impermanent and unenduring become so
steadfast that there arises 1n him the
realisation of the three signata or signs, 1.e.
Anicca, Dukkha ana Anatia. Thus being
imbued with this realis ation ne sees what
the Khandha really ] re ngne nt, detes-
table and disgustful because 1t 1S 1ncessantly
ormented by arising and perishing. He sees
and realises that all compounded things are
Anicca (Impermanence). When he perceives
more and more of Anicca he becomes more
and _ more disgusted with™ Khandha. The
m future
Khandha becomes abated as he 1s mentally

tormented with the obsession. unsatisfactori-
ness, impermanence and Egolessness.

it 1s at this point gencrally that the
Yogi is preponderantly bent on the emancipa-
tion from sufferine. 1.e. the rounds of rebirth
i the Samsara.
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In this way the Yogi’s state of mind
is overwhelmed by the ardent desire for
emancipation; yes, emancipation from San-
khata to the state of Asankhata, therefore
he accordingly directs his contemplation
Sankhata as Asankhata, 1.e. from becoming
to non-becoming.

At long last by dent of repeated practice
his contemplation reaches the zenith thereby
dawns upon him the Insight Wisdom which
leads him from the state of arising and
perishing (Sankhata) to the state of non-
arising and non-perishing.

Thus 1t can be said that the Yogt reaches
the stage of a 7Sotapanna. One who initially
enters the stream leading to Nibbana.

There arc three stages yet to attain
after becoming 4 Sotapanna 1.e. Sagadigami
(once returner), Anagami (non-returner),
Arahatta (perfect one).

T Qualifications of Sotapanna are (1) He has
completely uprooted Ditthi (wrong view, i.e.
Egoism, Kternalism and Annihilationism).

(2) He has uprooted Vicikiccha(doubt or wave-
ring as to the origin of man or First Cause or

belief in Monotheism whereas Buddhism dcges
not accept such ideas.)

88



CHAPTER (7)

VEDANANUPASSANA
MEDITATION ON VEDANA (FEELING)

Vedana arises whenever there is the
impact of the three phenomena, 1.e. sensory
organ, object and consciousness. The impact
of these three 1s Phassa. The proximate
cause of Vedana i1s Phassa (contact). It is
said, ‘Phassa paccava Vedana’® because of
Phassa. there arises Vedana,

Therefore Vedana is not to be purposely
“searched for. It arises whenever and wher-
ever there i1s Phassa (contact). Vedana arising
on eye-base, ear-base, nose-base, tongue-base
1s Upekkha. [Tt is just Upekkha, neither
pleasure nor displeasure yet.

Vedana arising in the body 1is either
Sukha or Dukkha.

The Vedana which arises 1n the mind

1§ either Somanassa or Domanassa and
Upekkha.
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Sometimes one may enjoy Somanassa
Vedana (Pleasurable sensation) when he 1s
in favourable and pleasant surroundings.

At other times he may experience Domanassa
Vedana when he is dissatisfied with unfavou-
rable surroundings or adverse business or
family matters.

Sometimes he may experience Upekkha
Vedana when he resigns himself to his own
Kamma whatever may come.

The late Maha Thera Mogok Savadaw
for the benefit of intending Yogis formulat-

ed and laid down an easy method of
Vedananupassana meditation as follows:—

|. Six external visitors:—

(a) Upckkha Vedana arising on FEye-base.
(b) Upekkha Vedana arising on Ear-base.
(¢) Upcekkha Vedana arising on Nose-base.
(d) Upckkha Vedana arising on Tongue-hase.
(e) Sukha Vedana arising on Body-base.

(tY Dukicha Vedana arising on Body-base.

These six are called external visitors. °

90



2. Three internal visitors:--

(a) Somanassa Vedana on mind-base.
(b) Domanassa Vedana on mind-base.
(c) Upekkha Vedana on mind-base.

These three are called internal visitors.
3. Three host visitors:—

(a) [nbreathing and outbreathing  with
Sonmianassa Vedana in the event of Joy
pleasure or in the state of clation.

(b) fnbreathing and outbreathing with
Domanauassa Vedana in the event of
displeasure, pain or despair.

(¢) Inbreathing and outbreathing with
Upekkha Vedana in the event of nei-
ther pleasure nor displeasure.

1

Firstly 1t i1s mmportant for the Yogi to
try to single out Dukkha Vedana if there
arises Dukkha Vedana, Sukha 1if Sukha
Vedana and Upekkha Vedana if there arises
Upekkha Vedana. Vedana also must be singled
out of the combination with ‘I’. In the
expression, ‘I feel Dukkha Vedana; I feel
Sukha Vedana, it seems that there 1is the
association or identification of Vedana with
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‘I’. This combination or association deluded
by Ditthi must be separated. ‘Vedana’ and ‘I’
must be separated or in other words, Vedana
must be cognised as Vedana only and nothing
else. Vedana must not be personified with °I°

or my feeling. It is the ‘Vedana’ that fgels.
It is not ‘I' that feel. This True fact must be

apprehended. Until and unless the intending
Yogi is thoroughly familiar with fundamentai
knowledge (as shown in the Introduction)
which iIs sine qua non before entering imto
actual contemplation, it will be almost difh-
cult for him to be able to dissociate Vedana
with *I’, as such the contemplation or medi-
tation will amount to: It 1s ‘I” who feel the
pain, suffering or it is ‘I’ who enjoy happiness
or pleasure. In that case, the Yogi however
much he endeavours he will not attain the
Path and Fruition. The only bencfit he will
get 1s Kusala Kamma. Therefore Yogis are
advised with good intention that whenever
he contemplates on Cittanupassana or
Vedananupassana the idea or the Motion of
‘I'ness”™ must  be totally wiped out by
*Nataprinna.

The next important point for the Yogi is
to contemplate on Vedana where and when it

- il —————

¥
3

Knowledge gain through hearing of Dhamma.
or through reading. '
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arises. It has been a general practice to fix
it on the chest or on the head but Vedana
appears anywhere in the body whenever there
is Phassa, so it cannot be said that this sort
of practice is right. It is like aiming an arrow
at a wrong target. It may be said that nobody
can make any agreement with Vedana.
Nobody can fix Vedana in any particular
place. It will arise where there i1s Phassa
preceeding. If and when a Yogi finds and
believes that the Vedana he meditates on 1n
one moment i1s the same one 1n another mo-
ment, 1t must be said that he has a long way
to go. The Buddha said, ‘Vedananam Bhikk-

have Aniccato Janato passato’. [t means that
it should be cognised and seen with 1nsight
that Vedana 1s transient, mmpermanent and
never remains the same for two consecutive
moments. If the Yogr fails to cognise and
perceive with insight wisdom that Vedana
is Anicca he 1s still off the track. (It is

generally and wrongly believed that Vedana
ts a long continuous suflering).

It 1s to be fully understood that Vedana
is revealing all the time that not only does
it arise, but also perishes. It may be due to
lack of the right practice that one does not
gain the penetrative mnsight of Vedana.
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In the Satipatthana Sutta, 1t 1s said,
tBhikkhu dwells contemplating on Feeling; its
arising; i1ts disolution and both the arising
and disolution. (Satipathana Sutta). It means
that the Yogi should dwell meditating on
the arising of Vedana and perishing of
Vedana and both the arising and perishing
of Vedani. It 1s important for the Yogis to
remember that Vedana 1s not to be sought
after purposely. It 1s generally believed that
when one gets pains, ache, or illness, 1t i1s
called Vedana but Vedana is more than that.
[t 1s prevalent all the time. One of the six
Vedanas 1s arising either on the eye, ear,
nose, tongue, body or mind.

There 1s not a single moment that 1s
frece from Vedana, so the Yogi should try
to cognise, comprehend the arising and
perishing of the Khandhas of which Vedana
1S one.

The arising and perishing i1s Anicca; the
comprehension or insight of 1t 1s Magga.
Hence it will run thus, Anicca and Magga,
Anicca and Magga, and when there i1s no

T Samudaya-dhamma nupassiva vedanasu viharati.
Vayadhamma nupassiva vedanasu viharati. Sg-

" mudaya vaya dhamma nupassivia vedanasu
viharati.
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other intruding Kilesa (defilement or impurity)
between Anicca and Magga, Magga Phala
(Path and Fruition) can be attained in this
very life. (Anguttara).

When the perishing or passing away of
Vedana i1s noted or comprehended 1t 1s
Aniccanupassana, whereas when a Yogi prac-
tises only the noting of the Vedana it is
called Namaparicchedanina which i1s not a
higher knowledge or higher Nana. Therefore
in order to gain Higher wisdom, the Yogi
should dwell firstly on Vedana (Vedana
nupasst viharati), then go further and concen-
trate his mind on the arising and vanishing
until he eventually sees clearly that Vedana
i1s no more Vedana but only the process
of arising and vanishing phenomenon. When-
ever he contemplates on Vedana he {ully

comprehends Anicca or the process of the
arising and vanishing in place of Vedana, as
such the sequence runs thus, Anicca and

Magga.

The phenomenon of arising and vanishing
is Anicca, and the knowledge thereof 1s
Magga or Path, hence the Yogi is treading

on the Path.

The contemplation on arising and vani-
shing is not a new technique. It is an Ancient
Path trodden by the innumerable Buddhas,
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Paccekabuddhas and Arahats. It 1s the
technique of killing the cause in order to
prevent the efiect.

In the Doctrine of Paticcasamuppada it
says, ‘Vedana Paccaya Tahna’. It means
because of Vedana there arises Tahna.

Again 1t i1s said, ‘Vedana Nirodha Tahna
Nirodho’, it means the cessation of Vedana
i1s the cessation of Tahni. Again it 1s said,
‘Tahna Nirodhoti Maggo® which means that
the cessation of Tahna (craving) means the
Path and Fruition. It can be Sakadagami
(once returner) and Anagami (non-returner)
according to their Saddha (confidence), Viriya
(eflort) and Wisdom (Panna). Again 1t 1s
saild that the cessation of Vedana 1s the
non arising of craving and the lust for life
so 1t 1s Kilesa Parinibbana. (*Vedananam
Khaya Bhikkhave Nicchato Nittahno Pari-
nibbhuto). It means that desire or craving
does not arise on the cessation of Vedana.

* Sutta Nipata.
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CHAPTER (8)

HOW PANCAKKHANDHA (FIVE AGGREGATES)
ARISE AND PERISH SIMULTANEOUSLY

[t can be safely assumed that the rcaders
are considerably famihiar with the arising
and dissolution of Conscilousness (Vinnanam).
Vinananam when categorisea falls into Khan-
dha i.e., Vinnanakkhandha. it is necessary for
the Vipassana Yogi to be well established
with the knowledge of arising and dissolution
or perishing of Khandhas. The foregoing
paragraphs have dealt with the arising and
perishing of Consciousness(Vinnanakkhandha)
however Yogi must be fully aware of the
fact that all the Five Khandhas (Pancak-
khandha) are co-arising, co-existing and
co-dissolving.

On the onset when the arising of
Consciousness takes place Rupakkhandha
has already taken part 1n the eye organ;
simuitaneously Vedakkhandha (Feeling) has
also played its part by way of registering
the pleasurable or unpleasurable; aggeeable

or disagreeable; likeable or unlikeable.

97



Sannakhandha (Perception}) too does not
remain 1dle because 1t takes note or perceives
the form, coiour, length, tone, pitch, or
velocity and etc. Sankharakkhandha (Volition)
also comes forward to do 1its function by
way of directing the eye organ towards
visible objects, ear organ towards the sound,
nose organ towards the smell, tongue organ
towards taste, body organ with touch, mind
organ with thoughts, ideas, and past experie-
nces therefore it must be borne in mind that
in each and every phenomenon all the five
Khandhas arise or appear simultaneously and
play their respective parts. It 1s necessary to
stress a good deal of emphasis on the fact that
all of them terminate themselves simultane-
ously in perishing or in other words all
the five Khandhas appear or arise and
perish together simultaneously. Therefore it
is the five Khandha which arise and perish

and not I, you, man, woman. or person who
perishes.
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GLOSSARY
)

1. PANCAKKHANDA -

Five Aggregates—Rupa, Vedana, Sanaa,

Sankhara, Vinfnana.

(2) RUPAKKHANDHA —

Four Primary Elements:
Pathavi-Element of Softness and
Hardness.

Apo-Element of Cohesion.

Vayo-Element of Motion or Kinetic
Energy.

Tezec-Element of Heat and Cold
and material qualities derived
there from them.

(b) VEDANAKKHANDHA -

Sukha Vedana-Pleasurable feeling.

Dukkha Vedana-Unpleasurable feeling.
unsatisfactory feeling

Upekkha Vedana-Indifferent feeling.
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() SANNAKKHANDHA—

Pl et -

Ruppa sanna-Perception of Form.
Sadda Sanna-Perception of Sound.
Gandha Sanna-Perception of Smell.
Rasa Sanna-Perception of Taste.
Photthabba Satna-Perception of bod;ly
contact.

Dhamma Sanna- Perception of Mental
objects.

(d) SANKHARAKKHANDHA —

Mental or Volhitional Formations with
the exception of Vedani and Sanna, all

the remaining fifty Cetasikas (mental
factors).

(¢) VIN VANAKKHANDHA -

Cakkhuvinnana (Eye concsiousness).
Sotavinnana (Ear consciousness).

® ot et -

Ghapavinnana (Nose consciousness).

”H‘-—I

hivavinaana (Tongue consciousness).

et ey e

Kayavinnana (Body consciousness).

* oy =

Manovinnana (Mind consciousness).
(Citta and Mano are synonyms).

2. AYATANA (Sense Bases)-

(2) Internal Bases. Cakkhayatana (eye
base), Saddayatana (ear base).
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Ghanayatana (nose base), Jivayatana
(tongue base).

Kayayatana (body base), Manayatana
(mind base). These are called six
Internal Ayatanas.

(b) External Ayatanas (External bases)
Rupayatana (visible Form base).
Saddayatana (Sound base).
Ghandhayatana (Odour or olfactory
base).

Rasayatana (Gustatory base).
Photthabbayatana (Tangible base).
Dhammayatana (citta, 52 Cetasikas,
16 Subtle Rupas).

(Sensitive matter) Nibbana and con-
cepts.

3. FOUR ARIYA SACCAS (NOBLE TRUTHS)-

. Dukkha Sacca-Truth of Suffering-
81 Lokiya Cittas. 51 Cetasikas (Mental
factors) with the exception of Lobha
cetasika.

2. Samudaya Sacca - Truth of the Cause
of Suffering-Lobha Cetasika.

3. Nirodha Sacca-Truth of the Extinction
of Suffering.

* 4, Magga Saccz-Truth of the Path leading
to the Extinction of Suffering.
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4. FOUR ASAVAS (DEFILEMENTS)

Kamasava: Lobha (Greed, Craving).
Bhavasava: Desire for the next life
in higher planes; Ditthasava—- Wrong
and perverted view; Avijjasava— Igno-
rance of the four Ariya saccas. L

5. OGHA (WHIRLPOOL)

Kamogha - Whirlpool of Lobha
(Greed, Craving).

Bhavogha - Whirlpool of Desire for
the existence i the higher planes
in the new hife.

Ditthogha - Whirlpool of wrong and
perverted views, 1.e. Attaditthi,
Sassata Ditthi, Uccheda ditthi and
other sixty kinds of ditthis.

Avijjogha — Whirlpool of lIgnorance
of the four Ariva Saccas.

6. UPADANA (ATTACHMENT)

Kamupadana — Attachment to sensual
pleasure.

Ditthupadana — Attachment to wrong
and perverted views.

7. SILABBATUPPADANA—

Attachment to wrong precepts and
nractices.
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8. ATTAVADUPADANA

Attachment to the theory of self or
Ego.

9. NIVARANA (HINDRANCES)

Kamacchanda Nivarana — Hindrance
of sensual pleasure.

Vyapada Nivarana — Hindrance of ill-
will or Hatred. _
Thinamiddha Nivarana - Hindrance

of sloth and torpor.
Uddhacca Kukkucca Nivarana — Hin-
drance of distraction and remorse;
Vicikiccha Niviarana — Hindrance of
doubts or undecisiveness or per-
plexity of one’s mind;
Avijjanivarana - Hindrance of Igno-
rance of the four Ariya Saccas.

10. SEVEN ANUSATAS (LATENT STAGES OF EVIL)—

Kamaraganusayva (sensual pleasure);
Bhavaraganusaya (Desire for the exi-
stence In the next life);
Patighanusaya (Dosa-Hatred or Anger)
Mananusaya (Pride or self conceit);
Ditthanusaya (Wrong and perverted
VIEW);
Vicikicchanusaya (Doubts and unde-
C1SIVENess);
Avijjanusaya (Ignorance of the four
Arilya Saccas).

103



11. TEN SAMYOJANAS (FETTERS)

Kimaraga Samyojana, Ruparaga Sa-
myojana, Aruparaga Samyojana, Pati-

gasamyojana, Manasomyojana, Silab-

bata Paramasa Samyojana, Vicikiccha-
samyojana, Uddhacca Samyoj!Lna,

Avijja Samyojana.

12. TEN KILESAS (IMPURITIES)

Lobha (Greed, Craving). Dosa (Hatred
or 1ll-will), Moha (Delusion), Mana
(Self Conceit), Ditth1 (Wrong or
perverted view), Vicikiccha (Doubts
or undecisivensess), Thina Middha
(Sloth and torpor); Uddhacca (Distrac-
tion of mind), Ahirika (Shamelessness),
Anottappa (unconscientiousness Or
fearlessness).

13. THIRTY SEVEN BODHIPAKKHIYA DHAMMA

(FACTORS OF FENLIGHTENMENT)-

4, Satipatthanas (Foundations of mind-

fulness).

4. Samma Padhanas (Right efforts);
4. Iddhipadas (Means of accomplishment)

J.

S
7
8

Indriyas (Faculties);
Balas (Powers);
Bojjhangas (Constituents of Enlight-

enment); o

Magganga (Path constituents).
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14. FOUR ADHIPATIS(PREDOMINATING FACTORS)

Chandadhipati (Predominating desire

or wish-to-do);

Viriya dhipati (Predominating effort);

Cittadhipati (Predominating conscious-
’j ness):

Vimamsadhipati (Predominating inves-

tigation).

15. FOUR AHARAS (FOOD)

Kabalikarahara (Nourishing Food),
Phassahara (nutriment of Contact),
Manosancetanahara (nutriment of Voli-
tion), Viananahara (nutriment of con-
SCIOUSNESS).

16. FOUR FOUNDATIONS OF MINDFULNESS

Kaynaupassana Satipatthana (mind-
fulness of body),

Vedananupassana (mindfulness of fee-
ling), Cittanupassana (mindfulness of
consciousness or mind), Dhammanupa-
ssana (mindfulness of Dhamma or
Sacca). Here the single word Dhamma
covers comparatively wide field, 1.e.
Nivarana, Khandha, Ayatana, Bojj-
hanga and Sacca.

17. EIGHT MAGGANGAS (PATH CONSTITUENTS)

* Samma Ditthi (Right View), Samma
Samkappa (Right Thought), Samma-
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vaca (Right Speech), Samma kammanta
(Right Action), Samma Ajiva (Right
Livelihood), Sammavayama (Right
Effort), Sammasati (Right Mindfulness)
and Sammasamadhi (Right Concen-
tration). &\

Kammasakata samma Dittht  (Right
view ordinarily that *‘What he sows
so he reaps’). But as a matter of fact
the true Buddhist holds much higher

ideals than this;

18. FIVE SAMMA DITTHIS (Right views)

Vipassana Samma dittht (Right view
gained by meditation on one of the
five Khandhas (Aggregates) that there
1s nothing but arising and vanishing.
Magga Samma Dittht (Right View
camed by realization of Magga);

Phata Samma Ditthr (Right View
cgained by Phala) (Fruition);

Paccavakkhana Samma Dittht (Right
View gained by reflection).

19. THREE SANKHARAS (ACTIONS)

Kaya Sankhara (bodily action), Vaci
Sankhara (verbal action), Citta Sane
khara (mental action).
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20. THREE SANKHARAS (ACTIVITIES)

Punnabhisankhara  (Meritorious or
wholesome activities);
Apunnabhisankhara (Demeritorious or
unwholesome activities);

Ananjabhisankhara (Unshakable acti-
vities)

21. FOUR SANKHARAS (VISUDDHIMAGGA)

Sankhata Sankhara- Law of Cause and
Eflect as expounded in Aniccavata
Sankhira:

Abhisankhata Sankhara- all of the
Rupas and Namas which exist In
the three planes of existence as
the result of Kammic force;

Abhisankharanaka Sankhara— Twenty
nine Kusala and Akusala Cetanas

which arise in the three planes of
existence;

Payogabhisankhiara— Effort made men-
tally and physically.
22. FOUR ATTRIBUTES OF SOTAPANNA

. Sappurisa Samseva- Association with
noble persons;

2. Dhammasavana- Hearing the Sermons
of the Ariya;
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3. Yonisomanasikara— Right attitude to-
wards realities;

4, Dhammanudhamapatipatti— Practice to
attain realization by following the
path of Eight Maggangas.

23. SAKKAYA DITTHI- Egoistic wrong view.
24. SASSATA DITTHI- Eternalistic wrong view.

25. UCCHEDA DITTHI- Annthilationistic wrong
VIEW.

26. KILESA VATTA (THE ROUND OF PASSIONS)

Avijja—Ignorance of Ariva Sacca.
Tahna- Sensual desire.
Upadana- Attachment.

27. KAMMA VATTA (THE ROUND OF KAMMA)

Sankhara— Mental, Verbal, bodily
activities.
Kammabhava-— Same as above.

28. VIPAKA VATTA (THE ROUND OF RESULTANT
EFFECTS)-

Vinnana- Rebirth consciousness:
Namarupa- Mind and- Body;
Salayatana— Six sense bases:
Phassa— Contact;
Vedana—- Feeling;
Jati— Birth;
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Upapattibhava- Renewed existence
(Nine planes of existence) 1.e.
Kamabhava, Rupabhava, Arupabhava,
Safinibhava_ Assaniiibhava, Nevasanfiina-

sanfnibhava, Ekavokara, Catu
Vokara, Paficavokarabhava.
Jaramarana- Old age and death.

29. YONISOMANASIKARA— Right attitude tow-
ards realities.

30. AYONISOMANASIKARA— Wrong attitude to-
wards realities.

31. YATHABHUTANANA- Knowledge of things
as they really are.

32. NATA PRINNA- Exact knowledge gained
through hearing of Dhamma.

Ay M’ am

33. TIRANA PRINNA- Exact knowledge gained
by meditation of Anicca, Dukkha
and Anatta.

s’ PN e

34. PAHANA PRINNA-Exact knowledge gained
by uprooting Kilesas, Anusayas
and Samyojanas, according to the
stages of Enlightenment achieved.

35. ANUSAYAS (LATENT DISPOSITIONS)—

Kamaraganusaya, Bhavaraganusaya,
Patighanusaya, Mananusaya, Dittha-
' nusaya, Vicikicchanusaya, Avijjanusaya
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36.
37.
38.
39.
40.

41.
42.

43,
44,

45.
46.

47.
43.

(Sensual craving, craving for next
continued higher existence, 1ll-will or
hatred, conceit, perverted wrong view,
doubt and ignorance.

KUSALA KAMMA— Wholesome action.

AKUSALA KAMMA— Unwholesome action:

KAYA KaAMMA- Bodily action.

VACI KAMMA— Verbal action.
MANO KAMMA— Mental action.
LOBHA- Greed or Craving.

DOSA— Anger or Hatred.

MOHA— Deluston.

MANA- Self conceit.

ANICCA- Impermanence.

DUKKHA— Dissatisfaction or Suffering.

ANATTA— Not self or Non-ego.

VIPASSANA— Meditation of Anicca, Dukk-
ha, Anatta on Paramattha Dhamma,
1.e. Khanda, which reveals on ObSCI-

vation that there is nothing bul
arising and perishing.
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49 SAMATHA—- Concentration of mind in order
to dispel Nivaranas (Hmdrances)
temporarily.

30. VICIKICCHA- Doubt, undecisiveness.

S CETASIKAS—(Mental Concomitants), Phassa.
(Contact), Sanna (Pecrception) Cetana
(Volition), Ekaggata (one-pointedness
of mind), Jivitindriva (life faculty),
Manasikara (attention), Vitakka (initial
application), Vicira (sustained applica-
tion), Adhimokkha (decision), Viriya
(effort), Piti (pleasurable joy). Chanda
(desire), Moha (delusion), Ahirika
(shamelessness 1n doing evil or unwho-
lesome deeds), Anottappa (fearlessness
to do unwholesome or evil deeds),
Uddhecca (distraction), Lobha (Greed),
Ditthi (Wrong View), Miana (Conceit),
Dosa (Hate), Issa (Envy), Macchariya
(jealousy), Kukkucca (remorse), Thina
(sloth), Middha (Torpor), Vicikiccha
(doubt. perplexity), Saddha (confidence)
Sati (mindfulness), Hiri (prudence),
Ottappa (discretion), Alobha (disinte-
restedness). Adosa (Absence of Hate),
Tatramajjhatiata (Equanimity), Kaya-
passadhi (composure of mental pro-
perties). Cittapassadht (composure of
mind). Kayalahuta (Buoyancy of men-
tal properties), Cittalahuta (buoyancy
of mind), Kaya Muduti (pliancy of
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mental properties), Cittamuduta (plia-
ncy of mind), Kayakammannata (ada-
ptability of mental properties), Citta-
kammannata . (adaptability of mind),
Kayapagunnata (proficiency of mental
properties), Cittapagunnata (proficien-
cy of mind). Kayujjugkata (rectitu\‘e
of mental properties), Citujjukal.
(rectitude of mind), Sammavaca (right
speech), Sammakammanta (right ac-
tion), Sammaajiva (right livelihood),
Karuna (compassion) Mudita (sympa-
thetic joy).

52. virasSSANA— Contemplation of Imperma-

nence. unsatisfactoriness or suffering
on Five Aggregates.
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